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ABSTRACT

Artistries of Interior Time:
TheSubjective Experience of Time and Art Therapy,
Focussing on Schizophrenia

Elizabeth Anthony

Time, and in particular the subjective sense of time, is an invisible medium
crucial to art therapy processes that has not received a focused inquiry in the literature.
After a review in the introduction of those considerations which have been given to time
in art therapy literature, the initial chapters of this thesis explore theoretical and
developmental perspectives on the subjective experience of time as formulated in the
schools of psychoanalysis, analytical psychology and existential psychotherapy. While
each school ultimately deals with a client’s experience of time as a whole, each is
shown to preference one temporal perspective: psychoanalysis the past, analytical
psychology the “other time” of archetypal reality, and existential psychotherapy the
future cusp of the present. These findings are then integrated into an exploration of
interior time in creative process, particularly with regard to the process and products of
art therapy, in order to arrive at an understanding of how qualities and dynamics
inherent in therapeutically supported art processes and their visual products make art
therapy uniquely suited to establish healing connectivities within our clients’ experience
of time. J. T. Fraser’s formulation of temporal umwelts, which he has identified the
artist as particularly adept in traversing, is used as a unifying model for this study.
Finally, a brief examination of several psychiatric diagnoses from the perspective of
each as involving a disorganisation of temporal experience culminates in the
presentation of the case of a client with schizophrenia. In form and content, his art
process and products are shown to eloquently embody the meanings of his experience

of the psychoneurodynamic, temporal disordering inherent in schizophrenic process.
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The flute of interior time is played
whether we hear it or not.
- Kabir
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INTRODUCTION

The therapeutic relationship would not exist at all but for the presence of human
suffering that leads one individual to seek out another so that together they might find
the meanings concealed in distress. Moulyn (1982) has suggested that while religions
interpret human suffering sub specie eternitatis, the humanist “searches for the meaning
of suffering sub specie temporis” for ways to endure, communicate, and transform “the
emotional turmoil which we are constrained to pass through in our existence this side of
death” (p. 305). As therapists, we may not share the particular psychological
disorders, physical illnesses or interpersonal and social stressors our clients are
experiencing, but we do share in the same terminal diagnosis. The time of our lives as
measured in days is numbered. For this reason alone, it is no wonder that we often
consciously engage in, and inevitably find ourselves unconsciously participating in, the
strategic artistries of interior time, through which we can expand and contract the
narratives of our lives.

Etymological sources differ in their rendering of the origin of the word, time,
from its Indo-Germanic root ti, or di. Ayoto (1990) supplies the meaning to “cut up,
divide” (p- 532). Fischer (1967), citing one source which emphasises the spatial
meaning of the root as not only “section,” but also “extension,” also provides a
Sanskrit signification of “to light” or “to bumn,” pointing out ancestral relationships
between words we easily recognise as dealing with temporality, as well as “tempo,
tempus, temperature and temperament. No wonder one is temptedl to equate burning
with oxidation and thus time with the fire of life” (p. 441). The tempo of contemporary
life continues to recall us to our need for femples, a portion of time and space sectioned
off within the mundane stretch of hours in which to cultivate personal extension into
timeless, or time-transcending, verities.

The many ways time has been represented in human experience is evidence for

1 Fischer does not comment on his choice of the word rempted. Etymologically traceable to the Latin
lemplare, meaning “to test” (Random House, 1984), it is possible that it may have indicated old rituals
of testing by fire.
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the fact that we “have a hand” in the creation of how we experience time, quite literally
when we embody temporal experience in the metaphorical images of art.2 Time is a

wheel, and arrow, a river; time is not. The experience of time requires an observer of
change. To observe change necessitates the existence of memory. We observe the
repetition of events, the spin of the heavens around the pole, and envision time as a
cycling wheel. We observe change within these repetitions and refashion our naming
of time into a spiral, a compromise of circle and line. We feel our singularity, decide
we are not just our ancestors reborn; we note the irreversibility of our physical
progression from birth and infancy to old age and death and again reshape time as an
arrow, whose fated target we have the misfortune to be. We love, and, drenched in
these ecstasies and other Dionysian brews, feel time’s river become an ocean, vast,
supportive and swallowing, moving yet directionless, and we call time timeless.
Interior time, or the subjective sense of time, is each individual’s mismeasure of
clock and calendar. Itistime accelerated or slowed, time saturated with personal
meanings. Itis the creative error of experiencing, whereby one minute, on occasion,
equals one hour. Interior time is designed on the warp threads of memory and
anticipation. It is informed by the apprehension of beginnings and endings.

Stalling in their exploration of the riddles of the subjective experience of time,

2 Of course, metaphors surround us, and, outside of intentional art-making , are embodied in the objects
and object relations comprising human experience. Suda’s (1989) The moving image: Immutability,

metaphors, and the time clocks tell provides an erudite ramble through metaphors of time, inclusive of
his perspective on the myth inherent in digital time. Suda concludes that digital time reflects and

encourages a predilection for an ahistorical experience of time. The arrested digital moment presents us
with no larger field into which it is integrated “. . .the past and future appear to have a suspicious
status™ (p. 121). More colloquially, we might say that excised of its wheel, fate is divested of its
powers of “comeuppance.” When there is no representation of time’s “round,” “what goes round
comes round™ loses its moral force. Compare this with Schiffer’s (1978) tracing of the bodily origins
of the clock’s “face™ to those organs through which we first established a relationship with time.

. .the face is that of the mother at which the nursling stares, and the hands are those which
pluck and snaich at the breast. We fashion the clock in the image of our nursing experience,
and though it may approximate an objective measurement of time, it is we who have the
mouth to suck and bite, and the hands to wind the knobs that enslave the clock 1o our
command.” (p. 14-15)

While likening our efforts to interpret time 1o a pig snuffling out its relation to truffles, Suda
ultimately celebrates our interpretive transcendence of our porcine appetencies through “an embodiment
of metaphors with a world, a discovery in and through time” (p. 138).
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many psychoanalytic investigators became aware of their own deep resistance to
proceeding further. Citing confessional commonalities in the experiences of Freud,
Namnum, Loewald and Eissler, Colarusso (1979) hypothesised why this resistance is
so prevalent in the first of his insightful articles on the development of the sense of
time.

In mid-life, when the . . . study of time is most likely to beckon, the
unsatisfying adult concept of time is threatened by the increased awareness of
time limitation and approaching death, leading to a wish for personal
immortality—i.e., limitless, controllable time, the conceptualisation of early
childhood. (p. 243)

Yet one does not go far into childhood before the idea of time provokes puzzlement.
Piaget (1962) offers his five year old child’s astute query: “Are there times when there
aren’t any hours, or are there always, always hours?” (p. 266). And then, it is many
hours but not so very much longer until we embrace time as a treacherous friend, as our
oxymoronic, enabling shadow, deepening its cast with the progress of days.

My thesis lends support to Colarusso’s hypothesis in that for a number of years
I have been an inhabitant of that developmental time frame called mid-life. This is the
age when we are most likely to become, to use Kastenbaum’s term,
“psychochronophiliacs™ (1977, p. 193), undoubtedly compelied into our loving
obsession by its motivational heart, a kernel of alarm. As Suda (1989) has put it,
fearing “the end . . . makes the middle a mockery,” the mid-lifer “frantically flails
about, hoping to grasp something which will make the middle coalesce with his
beginning and his end” (p. 95). The mid-lifer’s task is to begin to come to terms with
the “abhorrent recognition” that “time’s passage is the herald of his own annihilation™
(p- 94), which has suddenly become not just a cognitive fact, but a mathematical
weight, without invitation sagging its degenerate way into bodily experience. My
experience of, and inevitably, my feelings toward time have changed as I have aged,
both as to time’s apparent rate of passage and to the remaining length of my voyage in
it. 1 begin to feel composed of time more than of any other substance, feel its rich
gathering in me-—but with each year am also more keenly aware that my celebrations of

time passing will end. The recent death of my father further deepened my experience
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and valuation of time. Whereas my father was once the gentling, personal mediator of
Father Time to me, now he is seamlessly absorbed into that greater body: the Body of

Time.
My personal reflections on time3 increased as I turned my attention to the

qualities of temporal experience present in sessions with clients in art therapy. The
quantity of time remained constant each week with each individual or group. But the
temporal textures of those hours could be so very different and revealing of the qualities
of each individual’s subjective sense of time, that internal perception of the flow, race
or stalling of time, inclusive of states of timelessness. Kafka (1977) uses the term
“temporal graining” (p.154) to describe the expansions and contractions of inner
temporal life, which gives us the apt metaphor of wood grain, an embodiment of
growth in time that can appear so vastly different in texture depending on the type of
tree, and whether the year has been lean or fat in its weathers.

A woman with dominant paranoid personality traits flew through her fifty
minutes, speaking without pause as she painted pictures featuring chairs in which no
one was present. Her personal present was also largely uninhabited, as she projected
herself ardently into her future, seeking to secure it through the hypervigilant prediction
of the malicious actions of others against her. Interestingly, she had been a premature
infant and was expected to die. From her birth, then, the future had been filled with
threat, and it was only after giving birth that her paranoid traits intensified such that she
required psychiatric intervention. Of course, her case was more complex than this
sketch describes, but one can see a bodily based experience at the core of her subjective

experience of time, founded on the untrustworthiness of a benign unfolding of life in

3 During the evolution of this thesis, several other events of note occurred that informed my
understandings. I engaged in an independent study in which, beginning with a photograph of myself
and my father from my childhood, I completed a series of art works during which I gave particular
attention to the transformations in my subjective experience of time and affect within the art process
and in their material representation in art products. These observations and supporting theory were
presented in a course paper. Secondly, about midpoint in my research and writing I was diagnosed with
hypothyroidism, in which the metabolic processes of the body are greatly slowed. In this intimate and
bodily way I experienced the pervasive biological foundations of the subjective experience of time, as |
had come to feel distinctly “slower” than the world around me in both mind and body. The evolution
of a drawing during this time period catalogued, in its levels of complexity, force of material
application, and general spirit, the progressive renewal of my energies as medication took effect.
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time, and projected as a malignancy of intent onto others with influence on her future.

A client with depression seemed to drag himself through time, just as he
dragged his paintbrush across the page, pulled more by where he had been in his life
(and on the page) than toward where he was going. When I would ask him a
question, I often experienced his inevitable pause as as his having to, eachtime, walk
from the past to the present to retrieve the question and then his having to labour back
into the past to locate the ingredients of his answer. He was lost to his own here and
now.

In Chapter 5 of this paper, I will detail sessions in art therapy with an individual
with schizophrenia. Never had I felt the vulnerability of time as a construct as I did
during his sessions. Time seemed atomistic, to occur in diffuse particles. While he,
too, had a past focus to his narratives, they did not retain the quality of true historicity;
rather, they were alternately inflated and then, abandoning or abandoned by duration
and succession, his tales crumbled, became mirage, and with it, his self, too, became
“apparitional.”

An implicit question echoed within the process of each individual: Whoam I,
now? Why am I not as I was? If an individual is effectively dismembered in time,
scattered like the god Osiris through his or her “when,” can art, and if so, how can art,
be Isis, and collect the bones, restoring the individual to meaningful presence?

I found that my investigation into time as an “invisible medium” of the art
therapy session could only be explored by gaining as thorough as possible of an
understanding of all that transshapes the neutral phenomenon of clock-time, by which
we measure the therapeutic hour, into the elasticised field of subjective and
intersubjective temporal experience. Understandings of the unconscious, relational
matrices from which temporal meanings arise allow for a pluralistic approach to clients,
an inclusive way of working which harmonises with Fraser’s model of temporal
umwelts, which will be introduced in Chapter 1. As therapists, we have to be able to
flexibly transit reference clocks in order to promote balance in our clients’ frayed and
erratic nests of times, sometimes narrowing creative experience to provide consistency

and stability of focus, sometimes widening creative experience to reveal the possibilities
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of becoming.

Creating art in therapy makes available the possibility of making intangible
temporal patterns visible. In his meditation on time and living, Grudin (1982)
concisely expresses the challenge of discerning temporal pattern.

Temporal pattern, though as pronounced and as natural as spatial pattern, is a
great deal more difficult to recognise. For while spatial pattern is
simultaneously before us, temporal pattern presents us with only one part or
aspect ata time. Any of these aspects is easy to confuse with an aspect of
another pattern or with mere chance; especially at the beginning of things, when
there is no certainty that a pattern has been developing at all. Take, for example,
the onset of an illness, the beginning of anger or anxiety, the roots of
disaffection. Moreover, the crisis of an experience, which is in a sense the
centre of temporal pattern, tends to obscure the earlier phases (which in our
relief or exhaustion we often forget), making these preliminaries harder to
recognise when they occur again. Thus, while temporal patterns are as intimate
to us as our own heartbeats, . . .we feel ill at ease with them, if at all, as an
;lmost ghostly undertone of experience, a persistent but indefinable déja vu. (p.
4)

Déjavu, of course, does not literally mean already lived, but already seen. It is this
property that internal images made into objects in art therapy contributes to the
discernment of temporal pattern. Art therapy provides not only for the intellectual, but

for the bodily4 seeing of structures and symbols, through which the individual

temporalises as a self, in both its processes and materials of the products through which

these images are embodied.

Time and Art Therapy Literature

In addition to the personal and practica experiences presented above,
Wadeson’s (1980) cursory statement that “there is no time element” (p. 11) in art
expression was a strong impetus to my study. While recognising that, contextually,
Wadeson’s statement was made tc emphasise that art objects visually present all of their
contents to us at once, in one field of presence, in contrast to, for instance, the
presentation of music, which passes with time, I immediately “fell into” the questions
left by the partial nature of her remark, and felt the need to begin to explore some of the
temporal aspects I had so strongly felt with regard to clients’ presence, art process and

4 Here, I use “bodily” holistically, as the affective body saturated with psyche.
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products in art therapy sessions, with special consideration given to the subjective
sense of time.

Time has not been given a concerted theoretical and phenomenological focus in
art therapy literature, though time is infolded in every discussion of art therapy process,
products and of the therapeutic relationship in the course of therapy, be it brief or long
term. That the shifting experience of the self involves a mutable temporal organisation
is implicit in discussions regarding the developmental aspects of art-making, regression
with materials, and in the utilisation of art to bring memories into the present and to
express and contain life review processes. Practical considerations of the time of the
session, the differing facilitations of art process in brief and long term therapy, and
differentially identifying when to engage in art processes that reinforce ego boundaries
or that open them to the “different time” of primary process, all involve weighing
factors of objective time against factors of the subjective time experience to arrive at the
optimal therapeutic experience for the client. Client art works have been also examined
in an attempt to ascertain a structural grid that would allow assessments of “past” and
“future” to be gleaned from divisions of the page. Examples of these and other ways
time has received consideration in art therapy literature follow. This is a selective
rather than a comprehensive cataloguing of the mention of time in art therapy literature,
that has as its intention the provision of illustrations of ways time has received some
explicit focus, and ways temporal considerations are implicit in the theory underlying
our practice.

Because the human ability to make images of what is seen develops in time
along with cognitive and motor skills, the developmental aspects of art making have
been given consistent attention (Pear-Cohen & Straus-Gainer, 1976; Case & Dalley,
1990). The stages of development in graphic expression as outlined by Lowenfeld
(1965) are employed in assessment and in the consequent development, where
possible, of interventions to facilitate movement for the person who is “stalled in time.”
Toward the end of life, processes of dementia can be similarly evaluated through art, as
memory, intellect and the ability to interpret and represent sensory impressions

deteriorate (Wald, 1983). With the elderly and the terminally ill, art therapy has been
7



used to promote personal expression of what it means to the individual to be
approaching the end of a lifetime, from engaging in life review through art works, to
working through the mourning process and fears of death (Miller, 1984; Landgarten,
1981).

In a section of The Handbook of Art Therapy called “Time Boundaries,” Case
and Dalley (1992) speak of the measured time of the art therapy session as a temporal
frame containing the art therapy experience for the client. They indicate ways in which
the use of time is a nonverbal medium of communication. The lateness or unreasonable
earliness of either the client or the therapist needs to be examined in terms of
transferential and countertransferential issues. The same holds for the use of time
within the session, such as a client—-or therapist—leaving crucial issues until the
session’s end. Acting out can occur through time-ing. Case and Dalley sensitise the art
therapist to the need to be attentive to the interpenetrations of past and present in the
client’s process.

The task of the art therapist is to facilitate a re-engagement with the past. .. .The
art therapist must tolerate these disclosures and must be prepared for them to be
understood in terms of the present—-the here and now of the situation--but also
in terms of the patient’s past, particularly in terms of the patient’s early
experiences as an infant. As the focus of the session is narrowed onto the
object of the image and onto the person of the therapist, early infantile
experiences will be experienced in the exploration of original relationships.

This is how the transference relationship becomes established. (p- 59)

But by and large time remains a tacit structural force within their discussions, even as
regression, reparation, and the distinguishing features of conscious and unconscious
processes are discussed. It is in this way that the particular relevance of time and
subjective time within a7 therapy “riddles” our language, but has not been
foregrounded.

With regard to the art product, Case and Dalley (1992) are in concordance with
Shoemaker’s earlier (1978) observation of the prospective nature of the first or first
several pictures in a course of therapy. They note that it is as significant as the first
dream presented in psychotherapy.

. . . it may contain a coded statement of the presenting problem, although this
will not be known at a conscious level to the client but will take weeks or
months of unpacking through a further sequence of images and interactions with



the therapist. (p. 108)

In addition to the initial images as providing a map of the journey, Shoemaker advises
attention be given to the verb tenses of clients discussing art products, to the textures of
imagined times the client creates, and to the temporal perspective most cathected by the
client, with its motivational and avoidant meanings (p. 158-159). The image, inclusive
of its processing, has thus been clinically observed to have a complex relationship with
time, harbouring tinctures of the past, present and future that may be encoded in
process, in the structure and composition of the art work, and/or in its content. This
should come as no surprise since the image is generated from within the subjective
body of time that is the client.

In addition to Shoemaker (1978) and Roby and Pastushak (1978), who indicate
potentials for reading temporal perspectives within their art assessment grid, Perkins
(1977) has applied Bach’s division of the pictorial image into quadrants in work with
children with life-threatening illnesses. In this interpretive repertoire, the left side of the
image, often indicative of the past, represents the future only when it indicates a “going
out of life,” or a worsening of the illness: what might be called a regressive future. The
lower right may represent the potential future or the recent past, the unifying condition
being that this is the quadrant that shows those elements pressing toward
consciousness: temporally, an unconscious force, comprising elements of the personal
past and of timeless archetypal structures, exerting influence on the individual’s
unfolding present.

Perhaps it is the lack of research into the subjective temporal enigmas that has
sometimes led to what I always feel is a disservice to our profession, in ierming the
prospective capacities of art images as “magic.” Riley (1994) falls into this trap in her
valuable contribution to the literature on family art therapy. Summarising her
presentation of a woman who needed “time” until she was ready to disclose abuse that
had occurred in her family situation, she writes:

Trust the art product to do its magic for foretelling the next productive step in
informing the therapist and the client on how to creatively bring new meanings
to view in an acceptable and effective manner. (p. 42)



“Magic” is an apt enough experiential description of what manifests as an uncanny
force resident in image making processes, but does not challenge us to probe more

deeply into why and how occurrences that appear to transgress the directional temporal
conventions of consciousness come about.5 Theoretical speculations are available on

the origin and operation of these phenomena that ultimately point toward the embedded
matrix of the body/mind as comprising, in its potentialities, the evolutionary history of
consciousness, rich with structural patrerns of psychic development which, being in
themselves transtemporal, allow for the possibility of aspects of psychic functioning to
occur outside of time (Jung, 1971;Philipson, 1963; von Franz, 1974). Edwards
(1987) does not explicate Jungian analytic art therapy from a temporal vantage point,
but when he states that “working with pictorial images in a spontaneous way almost
always seems to call up another side of the personality,” (p. 102), temporal
implications are again present. The other “sides of the personality” that are less
conscious may have a greater affinity with the archetypal “outside of time,” or, as
normally less dominant functions of the personality, may approach experience through
a different temporal perspective, as will be discussed in Chapter 2.

Simon (1970, 1981) develops a stylistic differential for evaluating client art
using the temporal terms, “traditional” and “archaic,” for her primary categories. An
idea of differently organised temporal psychic experiences isomorphic with Western
historical art6 is implicit, but this remains undeveloped.

Carr (1981) sensitively points toward important issues of time in creative
process over the course of one’s life in an essay describing a transitional period in her

own creative process. She identifies a period in her life during which, for six years,

S Our propensity to stay with the “magic” (and | do not mean to suggest that I am at all times immune
to this!) of our work could profit by an examination of our motivations in light of Bakan's (1965)
discussion of “the mystery-mastery complex™ as “the neurotic core of the contemporary psychological
research enterprise™ (p. 190).
Whereas mystery is the protection against the mastery impulse of others, it is also an
objective which must be suspended for thoroughgoing mastery. Because in our total society
we would be both masters and yet unmastered, we walk the complicated path of pursuing both
the objectives of mystery and mastery. (p. 186)
Bakan suggests that the way out of the “archaic™ objectives of this dichotomous agenda is the less
inflated, more modest human goal and cooperative task of seeking 1o achieve “understanding.”
€ A critique of its cultural bias is offered in Chapter 4, note 3.
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she “turned away from visual creative activity” to engage in other pursuits. Personal
and social reasons contributed to this time of what she acknowledges as a period in
which she repressed personal imagery, creating no art work as a result. Eventually,
however, she began to have a feeling, that she was “about to redress the grievance of
her own desertion” (p. 116). She found the resulting images evidenced greater creative
resolution than those of six years ago. “Accidental passages, diffuse, ambiguous
composition, condensations, were replaced by compositions which [were] balanced,
rhythmical, integrated” (p. 116), while still thematically related to her earlier work. The
first reason she offers for this re-emergence of dormant imagery is Freud’s conception
of the id as having nothing in it corresponding to the idea of time, so that after the
passage of prolonged periods of time, unconscious impressions can resurface “as if
they had just occurred” (p. 116). During this passage of world time, she speculates,
the unconscious had worked on the material, achieving greater integration of it. Carr
does not note the discrepancy between Freud’s theoretical formulation and her own
speculation. She leaves the temporal discussion of the paradox of change and complex

integrations occurring over time within what she has identified as the “timeless” and
largely unchanging unconscious unresolved.? While emphasising the centrality of

forms from Greek temples to Dionysius and Athena to her work, she does not bring
Jungian understandings to her essay, that would support speculations on the structuring
capacities of the archetypes existing outside of time in the collective unconscious to
“intercourse” with mobile material in the personal unconscious, engendering new
integrations of repressed imagery mediated through a maturing self/ego axis.

Borrowing from literature in art history exploring the temporal existence of the
art object, Schaverien (1992) discusses “the temporal existence of the picture within the
frame” (p. 74-77). She contrasts drama and art, the former having a script which is
activated time and again by interpretive stagings each giving it different colourations;
and the latter usually a single “performance” in time having as its residue a product that

does not in itself significantly change, though understandings of its contents are likely

7 As we will see, Freud's (in Bonaparte, 1940) reconceptualisation of the unconscious as having some
sense of time, and Noy’s (1969) formulation of primary process as undergoing developmental growth
Jjust as secondary processes do, allow for a resolution of this paradox.
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to. She emphasises the uses of this enduring object in reviewing individual and
groups’ therapeutic journeys, aiding in a “return to an atmosphere which was current
and pictured months, even years ago” (p. 77). The need for the therapist to prudently
time interpretations is also stressed, and the need to inform interpretations in
consideration of the scope of the client’s lifespan is given mention.

No attempt to systematically relate temporal considerations apparent in art
process and product to psychiatric diagnoses is found in the literature, though certain
descriptors imply attitudes, affective and psychophysical states suggesting characteristic
temporal rates and perspectives. In Wadeson’s (1980) summary chart of distinguishing
features of psychotic art reported in the literature (p. 190), descriptors such as
“indications of activity,” “evidence of low energy,” “grief and mourning,” and
“indications of restraint,” all reflect ways of being in time and attitudes toward the
unfolding of the self in time. The “fragmentation” or “disintegration” commonly
observed in the drawings of persons of schizophrenia, while taken as a spatial
descriptor, is really spatial evidence of the inability to develop one coherent
composition in a sustained manner--in time. Pereira (1975) offers a cognitive
perspective on the attentional difficulties that persons with schizophrenia evidence in
carrying through the sequence of tasks in time necessary to completing a coherent
composition. Her “interference theory of graphic representation” ( p. 181) will be
given further attention in Chapter 5 of this thesis. As will be brought out later,
Wadeson’s conclusion from her study is that there is not yet a “systematic procedure
sufficiently refined to diagnose a patient simply on the basis of art expression” (p.
198). Nevertheless, she finds art expression of great value in differential diagnosis
within the context of the client’s discussion of the image, the qualities of interaction in
the session, and the client’s personal history. This application will be used with my
client’s material in Chapter 5.

This sampling of considerations of objective and subjective time in clinical art
therapy theory and practice illustrates the wealth of areas to be explored that have been
neglected in our visually biased tendency to preference space over time. Itis my hope

that this thesis will contribute to the rectification of our “oversight” of this invisible
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medium.

Limitations and delimitations
In his penetrating exploration of the origin of the work of art, Martin Heidegger

(1971) specifies the Greek meaning of the word thesis as “to let lie forth in its radiance
and presence” (p. 83), or, “a bringing forth in the unconcealed” (p. 82). A thesis
invites a topic into its boundaries framing a place in which the topic is brought into
relation with unconcealedness.

The apparently effortless simplicity of process conveyed by Heidegger’s
characterisation is at odds with the experiential reality of complex labour a thesis
inevitably becomes. My thesis has been no exception. There is something in time that
resists being brought forth into radiant presence, and staying there. Time passes,
shows itself and leaves--continuously. Narrowing a discussion of “time” to the
subjective experience of time would seem to secure it for examination, since as such it
is to be found inside of the experiencer. But even this delimitation is mercurial, since
time as a “radiance” transits innumerable subjectivities, each of which expresses its
experience with idiosyncratic nuance. Time experience is one river comprising a
multitude of tributaries and undercurrents, inclusive of biological time, circadian
rhythms and cultural mediations of time. Because itis beyond all that we can say
about it, time remains ultimately incomprehensiblie, and few are so bold as to state
otherwise.

José Argiielles (1975) has ventured to describe time as the inscrutable medium
of consciousness, which we deform in our very effort to make it comprehensible within
the limitations of our consciousness.

To understand time is to understand the laws governing the unfoldment
of our own mind. These are laws intuitively arrived at and expressible
through the simplest and most natural images—the transformation of
seed into plant and of plant into seed, sunrise and sunset, the turning of
the seasons, the procession of the equinoxes, the cycles of the heavenly
bodies. There is something inexplicably “round” about time, round and
unfathomably deep.

In view of time’s enigmatic nature, it is no surprise that the first
efforts toward mechanisation involved “straightening” time out. (p. 51)
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Through the presentation of ideas about the subjective experience of time from various
psychodynamic perspectives, this thesis seeks to prevent any theoretical mechanisation-
-or machination—that might “straighten time out.” Itis inevitable that what is presented
here is partial, and only a hand gesturing toward the panorama of complexities the
subjective experience of time presents.

Since “time” has been a primary topic of philosophical speculation over the
ages, it perhaps needs to be stated that this thesis involves itself with that broad body of
literature only in the most peripheral way. Only occasional mention is given to the
influence of certain philosophers’ conceptualisations of time on the development of
psychological theory. The chapter on existentialist psychotherapy will show more of
these philosophical foundations because of the centrality of tenets of existentialist
philosophy to the theories of existentialist psychology.

Nor does this thesis extend its perspectives far into the rich anthropological
literature on culture and time. The cultural specificity of this thesis is that of Westem
psychodynamic schools, though it must be noted that these were informed by
understandings (however true or faulty) of other cultural realities. Jung, for instance,

incorporated many insights from his studies in Eastern traditions into the development
of the body of theory on which analytical psychology is based.8 I would, therefore,

ask the reader to bear in mind throughout the reading of this thesis and its sources that
when we describe an individual’s functioning as disordered with regard to time or any
other criteria, we would do well to always make it clear that our use of the term,
“disordered,” is with recognition that its determination is influenced by specific
sociocultural prescriptions. When we term certain relationships to time as maladaptive,
disturbed or even pathological, we should also hold forth the possibility that an
individual’s difficulty in adapting to the exigencies of social time may in fact indicate
his or her state of personalhealth. As Abel Jeanniere (1977) reminds us in an essay
entitled, “The pathogenic structures of time in modern societies,” the diseased state of

8 See Jung’s foreword to The Secret of the Golden Fower (1962), in which he reveals the critical link
this text provided in the evolution of his theory of the collective unconscious. Similar insights are
available in his psychological commentary to The Tibetan Book of the Dead (1960). See also, Freud
and anthropology: A history and reappraisal (Wallace, 1983).
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relationship to time may, indeed, lie in the state--within the dominant cultural attitude.
The cultural diversity of ways of being in time, and their reflection in language and
image are therefore not represented, though some insights from a cursory reading of
this literature have been integrated as appropriate to give the nudge to the margins of my
study, in an effort to at least point beyond its needful limits to the needful whole of
which it is but part.

Looking at unitary space-time would seem to be a natural perspective for the
study of time in art therapy, an overtly space-oriented discipline. In this regard, my
thesis might be considered to be chronologically prior to such a work. Beginning to
read in that literature, I found my own need was to first more completely understand the
model of time in human experience—in the nootemporal umwelt--as it is commonly
understood, before I could enter the more complex considerations of space-time, and
bring the latter as a critique to the more classical formulations. Relating some of the

integration of the literature by von Franz into the theories of analytical psychology is the
farthest this perspective is taken in this thesis.9 A study of the interface of art therapy

with the perspective of space-time will become of increasing importance as the
technological revolution increasingly reshapes our daily way of experiencing the space
and time of our world-around as, indeed, space-time.

A goal of this thesis is to offer perspectives fostering a frame of attentiveness to
the textures and usage of time by both the client and the therapist. This thesis will not
provide a list of actions, images and their temporal meanings in the therapeutic hour and
their relation to art media. Case examples of ways in which aspects of subjective time
may be acted out in the clinical hour are prevalent in cited literature, to which the reader
is referred. Each individual is his or her distinct muscular complex of temporal
perspectives and rhythms and, as with the interpretation of images in art therapy, the
image formed in the medium of time does not lend itself to a dictionary reading.
Rather, this exploration seeks to provide a range of psychodynamic parameters in
which to place the temporal actions of each client to arrive at understandings that most

9 A text for the interested reader to begin with is Danah Zohar’s The Quantump Self (1991), whose
bibliography will provide further readings.
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illuminate that individual’s subjective reality.

In the consideration of the subjective sense of time with relation to
developmental concerns in psychoanalytic theory, primary focus will be given to
infancy and early childhood with only brief mention of time experience in the stages of
latency, adolescence and adult life. Obviously, this is another area which could be
developed in further detail with great merit. The emphasis on infant and early
childhood experience as laying the foundations of subjective time reflects the formative
emphasis intrinsic to psychoanalysis and the perspective particularly characteristic of its
clinical practice: for as adaptive ego functions are eroded in neurosis and psychosis, it
is to earlier organisations of experience that the individual has been observed to revert.

General reference will be given for hypotheses regarding the
characteristics of subjective time experience in 2 number of mental disorders,
but only that of schizophrenia will be dealt with at length and illustrated with
case material. Opportunities for experimental research studies into the
development and evaluation of indicators of subjective time sense in mental
disorders as revealed in the products and processes of art therapy will become
evident, and will be given consideration in the conclusion. Out of such research,
general treatment protocols could be devised that could be adapted to the specific
needs of individual clients.

Within the delimitation of schizophrenia, a limitation of this thesis is that
intrinsic to any case study: that the population examined is one person, and
therefore the generalisability of the results can be brought into question.

However, the support provided by theoretical and experimental literature, as
well as other case studies cited, shows the interface of general findings in the
field with the particular temporal world of the presented client. Itis hoped that
this will enable the reader to develop both a sense of time in schizophrenic
process as a category of experience defined by certain descriptors, and of the
individuality of the presented client within that category.

Finally, an intrinsic limit of this thesis is, within its attempt at objectivity, the
perspectival tilt native to its author’s own idiosyncratic walk within that installation
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piece called time. While I speak of indications of my client’s subjective sense of time
as revealed in his art work, art process, and verbal disclosures, of course I, as
therapist, took in perceptions and intuitions of Gaston’s temporal experience through
my own temporal being, inclusive of its subjectivity; and as author of this thesis, I am
the discerner of the parts, the weaver of the whole, and the purveyor of these
“revelations.” What I term subjective and ascribe to Gaston, therefore, inevitably has a
component of intersubjectivity to it. As Matson (1966) has elucidated with reference to
quantum science, observation is a transaction in which there is a reciprocity of influence
between the knower and the known. The subjective choices of the observer are of
particular influence in the analysis of the event, in ascribing meanings to it. Certainly,
in that Gaston and I were of similar age, and so lived out our stages of life under the
same flux of North American Zeitgeist, I was able to enter “the history of his times”
with an increased degree of understanding. Within the counterculture of the sixties and
seventies, there was a social sanction for seeking out altered states of consciousness
and particularly “timeless” states, not only through meditation but also through drug
usage. Within the spiritual search of the counterculture, the definition of “objective”
time was approaching the reversal of meaning achieved in Jung’s usage of “objective,”
as originating in the objective psyche, or collective unconscious, considered by Jung to
have “objective existence s a source of knowledge, insight and imagination” (Samuels,
Shorter & Plaut, 1986, p. 100).

Considering the hermeneutical import of these semantic twists, it would be
irresponsible not to acknowledge the inevitable indwelling of the uncertainty principle
within this thesis, which at its simplest is an admission of the contingency of all
knowledge presentations. It is for this that I hope the multiperspectival presentation,
and the model of Fraser’s nested temporal umwelts, provides some compensation.

1 would wish that the insights and hypotheses collected and generated in this
thesis are taken only as points of departure for further study by the reader, as they are
by myself. Within the metaphor of art, Grudin (1982) has perhaps best expressed the
noetic attitude with which I emerge from my theoretical and clinical perambulations in,
around and through time.
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“Like students of art who walk around a great statue, seeing parts and aspects of
it from each position, but never the whole work, we must walk mentally around
time, using a variety of approaches, a pandemonium of metaphor. No insight
or association, however outlandish or contradictory, should be forbidden us; the
only thing forbidden should be to stand still and say, ‘Thisisit.’” (p. 2)

Hypothesis

The task of “psychotemporal adaptation” 10 involves the establishment of a

working harmony between the vagaries of the subjective sense of time and objective,
socially determined time. While each school of psychodynamic psychotherapy
ultimately deals with a client’s experience of time as a whole, psychoanalysis, analytical
psychology and existential psychotherapy each preference one temporal perspective:
psychoanalysis the past, analytical psychology the timeless, archetypal reality, and
existential psychotherapy the future cusp of the present. Understanding and utilising all
of these perspectives in the practice of art therapy enables us to use image making to
establish appropriate connectivities within our clients’ experience of time. Itis
hypothesised that qualities and dynamics inherent in therapeutically supported art
processes and their visual products make art therapy uniquely suited to assess and aid
individuals in their life-long task of psychotemporal adaptation, particularly when
practised within this eclectic matrix of methodologiés. Briefly examining several
psychiatric diagnoses from the perspective of each as a disorganisation of temporal

10 “Psychotemporal adaptation” is a term applied by Seton (1974) to the adolescent’s temporal tasks.

A sense of one’s own history in late adolescence required two achievements, and it is

these achievements together that [ mean to call the psychotemporal adaptation. The first

of these is that the ego be able through its memorial function to exercise time as an

ordering principle for the succession of events that constitute the individual’s history.

The second achievement is the ability of the ego to experience “duration” (Bergson,

1910), and this very complex achievement depends upon the level of superego and ego

development (p. 796; Seton refers to Bergson's Time and Free Will)
I use the term giving added consideration to the establishment of adaptive connectivities between the
temporal umwelts of experience, as described by Fraser (1981), introduced in Chapter 1 of this thesis,
and consider this task to be lifelong. In this regard, not just ego and superego development but the
development of primary process within the unconscious, as proposed by Noy (1969), is also of central
importance.
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experience, this hypothesis will be applied in the clinical milieu to the case of a client
with schizophrenia.

Methodology

A great portion of this thesis is presented as a review of the literature relevant to
time within the schools of psychoanalysis, analytical psychology and existential
psychotherapy, and within art therapy and the creative process. This body of literature
is in itself massive; therefore, my review is necessarily based on selective rather than
comprehensive reading.

Within the case study, a largely constructive/comparative method is employed to
amplify the client’s imagery, in keeping with Jung’s (1960) utilization of it to determine
“the goal the patient tried to reach through the creation of his system” (p. 186). This
sometimes necessitates that, in effect, “the investigator himself takes over the
standpoint of the psychosis™ to enter the subjective logic of the presented images. . . .
Only in this way can we do justice to man’s psychic striving” (pp. 191, 192). The
standpoint of the psychosis is, of course, to be distinguished from the psychosis itself.

That is not to say that what is sometimes termed the reductive method of
psychoanalysis is not also employed as I trace elements of Gaston’s images to early
family dynamics. This, however, is done as only in conjunction with amplificatory,
constructive methods so that in balance, that dilation and contraction of time which
Kafka (1977) identifies as the therapist’s role to moderate in sessions, occurs also in
the analytical rhythms of this thesis.

I'hope that I have achieved a balance such that, ultimately, reductive and
amplificatory analyses are situated sensitively in the existential reality of Gaston: that
the conflation of grand themes, be they oedipal, chthonic or cosmic, with the suffering
of the client does not result in the former eclipsing the latter. The client’s quotidian
reality has its mythic dimension, but this has no ultimate relevance except as it is

mediated within the human relationship of the therapeutic encounter.
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Chapter Summaries

The initial chapters of this thesis explore perspectives on the subjective
experience of time in psychoanalysis, analytical psychology and existential
psychotherapy. These understandings are then integrated into an exploration of interior
time in creative process, particularly with regard to the process and products of art
therapy. Finally, clinical and experimental observations from the literature on the
subjective experience of time in selected mental disorders are discussed and applied to
the case study of a client with schizophrenia.

In Chapter 1, the subjective sense of time is explored as it is conceptualised
within psychoanalytic theory, first, through a structural description of the
distinguishing temporal characteristics of the unconscious, the ego and the superego.
Then, the development of the subjective sense of time is presented, emphasising the
foundational patterning implicit in early parent/infant relationships, which bind the
nascent sense of time with affective experience, because these relationships centre
around meeting the infant’s psychophysical needs. Subsequently, responses to the
increasing demand that these needs of the infant self be brought into congruence with
less ego-centered familial and social norms is shown to condition relations to time and
to the child’s temporal relations with others. Mediating influences within latency,
adolescence and adulthood and selected stage-specific tasks defining Seton’s (1974)
term, “psychotemporal adaptation,” are given brief consideration. Finally,
psychoanalytic perspectives on time within the analytic hour and the role of the analyst
are reviewed. Itis in this chapter that Fraser’s (1981, 1988, 1990) model of nested
temporal umwelts is introduced, which is subsequently utilised throughout this thesis
as a model facilitating the comprehension of the plurality of temporal organisations we
must each moment integrate that, given the establishment of normative connectivities,
gives rise to the generally predictable comforts of the quotidian.

Theorists in analytical psychology practice within a complex understanding of
time, but in this paper I emphasise that realm of time through which this paradigm

distinguishes itseif: that “time” which is outside of our usual definitions of time (von
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Franz, 1992), in which are situated the etemal constitutive presences, the constellating
“magnetisms,” of the archetypes. In Chapter 2, consciousness, the personal
conscious and the collective unconscious are examined from a temporal perspective.
As well, speculations in the literature regarding temporal orientation and personality
functions are reviewed. Of particular importance to art therapy, the symbolic function
is examined as that capability resident within psyche which mediates the “not-time” of
the archetypal reality and the mundane time of the individual. The prospective nature of
the symbol is explored in relation to Jung’s concepts of individuation and the collective
unconscious (Jung, 1969b, 1972; Philipson, 1963). As a principle confounding
psyche and matter in “unlawful” ways, synchronicity is discussed as that “occasional”
principle in-forming phenomena which transgresses the normative, causal organisations
of time and space through the compelling agency of the acausal, cohesive principle of
meaning. As is discussed in a final section on time in the practice of analytical
psychology, this realm will not receive the single minded focus in therapeutic sessions
that I give it in this thesis, though it will undoubtedly be a primary organising principle
brought by the analyst to client material. The importance of relating to archetypal
dynamisms through their temporal, personal and social embodiments in the life of the
client particularly as emphasised within the Developmental School is provided through
summary offerings from Fordham (1986) and Samuels (1985).

In Chapter 3, the phenomenological methodology employed by
existential analysts (Minkowski, 1958, 1970; Binswanger 1958a, 1958b; May,
1958) is seen to take as its point of departure the discernment of the meanings
implicit in the client’s subjective experience of time, which enhance and/or
inhibit the authentic unfolding of his or her being in time. Preferencing the
future cusp of the now, theorists within existential psychotherapy are shown to
discuss the past as a construction produced, as much as reproduced, by memory
(Minkowski, 1970). While the formulation of kairos in therapy, grasping the
auspicious moment productive of insight that enables decisive change, is
discussed from literature spanning the disciplines presented, I conduct this

discussion within this chapter since it embodies the posture of readiness, of
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“living forward,” to which existential psychotherapy ascribes.

The foregoing chapters make clear that the integration of the many
experiences of time into a flexibly ordered subjectivity is to no small extent a
creative enterprise requiring the concerted engagement of skills from both

conscious and unconscious repertoires. Founding its methodology on the
expressive embodiments of this creative venture,l1 art therapy (and more

generally, creative process) is examined in Chapter 4 in order to identify the
temporal tasks it can facilitate within each of the previously presented paradigms
of psychological theory, and the reasons for its efficacy in these. Fraser ‘s
(1981) identification of the artist as the time traveller parexcellence between
time’s subjective domains is introduced. Within the examination of time and
creative process from a psychoanalytic perspective, Noy’s (1969) revision of
primary process becomes central to considering how art therapy effects
reorganisation of the temporal self, in that it develops primary process, which is

free from the constrictions of linear time, in its assimilation of new experiences
into the schemata of the self.12 The bidirectionality of the art process and

products as proposed by Rose (1964) is employed to illustrate how the
boundaries of the qualitative temporal experience of the ego are expanded, while
the object maintains an obdurate, anchoring presence in the here-and-now.
Literature on creative process is reviewed for its role in dealing with issues of
loss, narcissism, omnipotence, and with providing an opportunity to effect
reparation. The creative process in art making is then examined from the
perspective of analytical psychology as a way to provide the optimal
circumstances for the transcendent function to operate, evidenced by the

production of symbols, the “mediating third” within the conflict of opposites.

11 While establishing beneficial connectivities between temporal umwelts and perspectives may not be
a stated goal of therapy, I would contend that this is nonetheless central to all of the therapeutic goals
we formulate.

12 As will be discussed in Chapter 4, Noy differentiates the ego’s participation in primary processes
from Kris’ (1952) “regression in service of the ego,” arguing that the concept of regression should be
kept separate from that of primary process, so that the latier is not identified by reductive descriptors,
but maintained as a different-but-not-inferior mode of processing experience.
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The potential value of the suffering of the individual achieving placement within
an archetypal cycle is discussed. Because the self, at its most profound depth,
is an archetype, individuation as self-realisation is seen to require the
establishment of a dialogue between the individual-in-time and his or her
transtemporal, or outside-of-time nature, which can be initiated through
embodying images from the unconscious in art materials. Art-making is also
examined from an existential standpoint as the disclosure of the being of his or
her world-design. Art, as an activity involving “futuring,” offers an activity in
which the art therapist can observe the client temporalising as a self in
interacting with the material world, as well as interpersonally with the therapist.
Integrated into the previously offered existential psychological perspective are
Heidegger’s (1971) philosophical treatise, The Origin of the Work of Art, and
Fallico’s (1962) Art and Existentialism.

Lastly in this chapter, selected structural and formal considerations of art
products and art process are explored for what they can reveal, or have been
proposed to reveal, about the artist/client’s perspective of and situatedness in
time. Ways in which the art object, as a relatively enduring material expression,
encodes information about temporal experience are examined, followed by the
exploration of the meanings of the art process as a sequence of acts in time.

In Chapter S, understandings of the origins of subjective time experience are
related to a number of psychiatric disorders—bipolar disorder, depression and
schizophrenia--all at one time or another given as diagnoses or diagnostic impressions
of the client whose art therapy sessions are presented later in the chapter. The dominant
attitudes to mental disorders within psychoanalysis, analytical psychology and
existential psychotherapy are presented with particular consideration given to how this
is influenced by the temporal preference of each discipline. In the consideration of
schizophrenia, neurophysiological considerations are introduced as a fundamental
etiological factor influencing the subjective sense of time, and questions are raised
regarding the complex interactions of these with psychodynamic theories. Mo’s (1990)
experimentally supported hypothesis regarding the hemispheric temporal reversal in the
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processing of time information in persons with schizophrenia was found to be
particularly relevant to the presented client’s imagery and art process. This client was
an outpatient in a psychiatric rehabilitative program at the hospital at which [ engaged in
my second year’s practicum in the Master’s programme in art therapy at Concordia
University. A pseudonym, “Gaston,” has been given to the client to preserve
confidentiality. His art works and art process are presented through a synchronic,
comparative analysis of core symbols appearing in his images, particularly with regard
to their temporal meanings, in which I employed a blend of the perspectives previously
explicated in the thesis. The diachronic, linear aspect of time in the unfolding of the
therapeutic journey is also attended to, especially through the meanings of termination

to Gaston as reflected in his images.

® & X %k ¥k % X x ¥ X X ¥

The forms of temporal experience under investigation in this thesis and the
theoretical models through which they are investigated are not presented in a
hierarchical order: one is not preferable to another. Rather, I present these theoretical
speculations on the forms of temporal experience in the same spirit in which
Minkowski (1970) presents his consideration of mental “disorders:” as forms of
psychic life in which connotations of “lack” are replaced by annotations of “difference.”

The many authors from which I draw tend to privilege as the norm one view of
timne over the others. It is not surprising that most call real time the time of the arrow,
and identify the goal of therapy as facilitating acceptance of the passage of time, which
inevitably involves helping the client to identify and grieve for the necessary losses
suffered on his or her life’s path. But all in their own way also concur with Spiegel’s
(1981) corollary, that “the therapist’s goal is to help the patient recognise and face the
objective passage of time and to feel more like an author of the development of time in
his or her life” (p. 6, italics mine). If objective time requires our adaptation /0 it, and
subjective time is in significant part a compromise of psychophysical influences, our

challenge becomes to provide opportunities for our clients to realize that the subjective
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experience of time is amenable to change through acts of creation. That this authoring
of one’s time is a life-long endeavour involving continual memorial reconstruction is
emphasised by Loewald (1972). Goldwert (1990), who proposes that “the evolution
of the ego’s time-consciousness. . . is a form of lifetime artistic creation” (p. 1218),
describes art as providing “the bridge between historical perspective and psychological
insight” (p. 1218).

Bringing the inevitable artistries of interior time at which psyche excels to
consciousness is an ideal not all of our clients can, or will wish to, attain. This does
not preclude, however, the fostering of connectivities that contribute to the re-formation
of the interior time of a client’s life, disfigured by the pressuring torque of painful
emotions, so that it may be once again, or for the first time, “of a piece.” I keep this
somewhat ambiguous phrase in the spirit of its holographic reading: that from the

interference pattern held within the images and sessions of the therapeutic journey--the
pieced narratives of a client’s life, and the “two beams” 13 of the transference and

countertransference—that from this timed yet timeless “piece” of the client’s life that is
therapy, the image of his or her life’s time as whole may be regenerated through the co-

creation of the depth dimension that is meaning.

. . . the temporal framework is the canvas upon which the
life is painted—either static, flat, and two-dimensional, or
vibrant and full of meaning, developed as part of the process
of creating and observing it.

-Spiegel (1981, p. 11)

13 A hologram is produced by a laser's beam directed at a half-silvered mirror. A portion of the light is
reflected onto the object to be photographed and then back to the photographic plate while the other
portion goes directy through the mirror and onto the plate. The interference of these two beams
recorded on the photographic plate is what enables the production of a three-dimensional image when a
laser is directed through this plate (Briggs & Peat, 1984). The analogy of this process (o the
therapeutic process that makes the “silver” world of the imaginal realm central (Hillman, 1980, 1981)
seems self evident. The three-dimensional image around which one can walk and which one can then
view from different perspectives, but which one cannot touch, is analogous to the psychic reality of the
client made “apparent™ in therapy, and given tangible embodiments in art therapy.
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Chapter 1 :

THE SUBJECTIVE SENSE OF TIME
IN PSYCHOANALYTIC THEORY

That the study of time has received much attention from proponents of
psychoanalytic theory should come as no surprise. Time in its many aspects is central
to both the theory and practice of psychoanalysis. Theoretically, time is implicit in the
functioning of the psyche as defined in the topographical and structural models put
forward by Freud (Rycroft, 1968). While the unconscious is in part a repository for
forgotten past experiences of the self, its repressed contents are memories with
conditioning force, believed to be unequivocally pressing for—and frequently
symptomatically achieving--representation in the present.

. . .the whole orientation of psychoanalysis as a genetic approach to mental life,
as an attempt to understand mental disease in terms of the history of mental
development and to cure it by promoting a resumption of this history--using the
faculty of remembering as a main tool—points to the importance of time as being
somehow the inner fibre of what we call psychical (Loewald, 1962, p. 268).

In psychoanalytic theory, the personal past is viewed as a crucially determining
prologue to the adult personality (Gabbard, 1990). Developmentally, an individual’s
subjective sense of time is conceived to be initially conditioned by the affective
response of the infant to having its physiological needs met, which becomes
increasingly bound to the infant’s evolving psychological sense of self (Arlow, 1989;
Hartocollis, 1974; Gifford, 1960). Finally, in clinical practice, during the analytic hour
as measured in the precise minutes of external clock-time, the analyst encourages the
analysand to engage in free association in an effort to access unconscious material.
Temporally speaking, free association can be thought of as fostering phantasies bred
from the interpenetration of psychic contents encompassing time past, time present and
time future, revealing conflicts in the dynamics of conscious and unconscious
purposing (Arlow, 1986; Waugaman, 1992). The frame of “real time” is monitored by

the analyst, freeing the psyche of the analysand from the linear measure of clockworks.
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Bringing these conflicts to consciousness in the frame of the analytic session allows for
their integration into the “real time” of the ego, which is strengthened by virtue of its
growing ability to encompass the fullness of its history. Thus broadly rooted in time,
psychoanalysis engages the individual in a process which seeks to afford him or her a
clarityand coherence of personal, temporal depth.

ve t of the jectiv ime

Theoretical formulations of the relationship of time and psyche have developed
along with the evolution of psychoanalytic thought. Classical foundations emphasising
the hegemony of the unconscious were expanded to incorporate the importance of
object relations in the development of the ego as it achieved prominence in the school of
ego psychology.

When early analytic theory focused on the id and the topographical model, time
was thought to be experienced mainly as a recapitulation of past states. With
the ascendancy of the structural model and ego psychology, a more
sophisticated theory emerged in which time sense became an expression of the
dynamic interaction of id, ego, and superego. . . Now, with their acceptance
into the mainstream of psychoanalytic thought, object relations theory and the
developmental mode of thinking provide conceptual tools particularly suited to
the psychoanalytic study of time (Colarusso, 1979, p. 243).

Structural considerations, with their inherent connotations of generic rigidity, were
increasingly informed by examinations of the development of the sense of time as
originating in the fluid context of human relationships which conditioned the manner in
which these structures were formed, and would come to interact. Particular emphasis
was placed on the mother/infant dyad.

As Colarusso has noted, even structural models of time and psyche are
fundamentally models of relationship: the most basic characterisation of time as pure
duration implies an “I” perceiving its relatedness to a “then” and a “now” in which no
other change is discriminated. Freud attributed the origin of our sense of time to the

method by which the system of perceptual consciousness works and, solipsistically, to
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that system’s perception of its method of working (Hartocollis, 1983).

It is as though the unconscious stretches out feelers, through the medium of the
system Pcpt.-Cs., towards the external world and hastily withdraws them as
soon as they have sampled the excitations coming from it. . . This
discontinuous method of functioning of the system Pcpt.-Cs. lies at the bottom
of the origin of the concept of time (Freud, 19251962, p. 231).

The sense of time arises out of the relationship of percept to percept and out of the
perceiving individual’s appraisal of an interval between these percepts—that is, out the
relationship of the individual to its environment and the reflexive relationship of the
individual to its own internal processes. A sense of time in this formulation seems
bound to at least a rudimentary sense of self.

Freud conjectured that our understanding of time as inherent in the fabric of the
universe is but a projection of the ongoing experience of these discontinuous “quanta”.
Bonaparte (1940) asserts that in this, Freud was in basic agreement with Kant, who
found time to be, in philosophical terms, a formal condition of human perception
having only empirical reality. Unlike Freud, however, Bonaparte concludes that in its
origin time is not a percept or concept issuing from the functioning of
psychophysiological processes intrinsic to the human as organism. Rather, since
developmentally the sense of time and the discernment of reality are co-emergent, she
infers that time is a property of external reality which imposes its form upon us.

Neuropsychiatry explores the brain and nervous system as the biological bridge
between external time and internal time, referred to by Wallis (1967) as an “anatomy of
temporal function” (p. 797). While acknowledging that the corporeal seat of mind lies
in the spatial, physical structures of the brain and nervous system, Wallis declares that
“our mind only exists in time; it exerts its action in an endogenous time of its own; a
functional, operatory time, characteristic and autonomous for each . . . individual man”
(p- 785). His model of interior time advances Freud’s overly simplified, mechanical
environmental sampling to one having as its base the microscopic time of the nervous
system, fine-tuned to the spin of electrons, of which memory is one of the more
grossly defined functions.

. . .in the electric sense of the term there is complete connection between the
reception of information, transmission of the communication through afferent
nerves, autoconstitution of codes, symbolised in words or images, and
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conservation of documents to enable simultaneous judgment in parallel
comparison-—-allowing the discrimination of intelligence, the selectivity of
choice, the planning of will, and initiative of action (p. 791).

In this lawful jungle of electrochemical communications, a sense of timing is essential
to the integration of the ego and the interrelationship of the ego and its environment.
Wallis arrives at the not unexpected conclusion that a mind disordered in its temporal
functioning will be characterised by the disarray of its other functions: thought,
language, memory, will, and the ability to initiate effective actions.

The inevitability of developmental changes in an individual’s sense of time can
be inferred from these perspectives, conditioned by the quantity and quality of
synchronised channels for the transmission of symbolic information. Even if time
exists objectively outside of us, we only know it through our perception of it, through
our internal processing of its measures. Structural and developmental considerations
are thus interwoven in the assessment of the subjective experience of time. Schiffer
(1978) asserts that any psychoanalytic definition of time as subjectively experienced
must include “oscillations of self regard first experienced affectively, persisting
throughout life, and accruing from both the earliest introjections and the earliest
projections surrounding the trauma of first loss” (p. 10-11). The subjective sense of
time thus comprises childhood affective schematisations and what Schiffer calls the

“pacemakers” of mature psychic organisation inclusive of conscience, or superego.!

Time and the Struc of the e

One of the most prolific psychoanalytic writers on time, Jacob Arlow,
concludes, “Psychic structures are essentially temporal changes” (1986, p- 526). Very
roughly, the temporal orientation of each psychic structure in psychoanalytic theory
can be characterised as follows: the id is a repository for the psychic past, but its
temporal structure is generally described as “timeless;” the ego’s orientation is toward
the present; and the superego attempts to form the ego toward its future (Loewald,

1The primary yoking, developmentally, of an understanding of the sense of time and affect is further
exhibited in the acquisition of verb tenses in language skills. Berman (cited in Harner, 1982) observes
that children’s “early use of verbs is in the expression of personal needs and feelings” (p. 165).
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1962). Implicating all psychic structures in the constitution of the subjective sense of
time, Arlow cites the following as intrinsically conditioning an individual’s experience
of time: unconscious phantasy, perception, memory, the individual’s sense of self,
belief about the self’s efficacy in the world, and the self’s attitude toward death. Bound
to affective states, the ego’s temporal experience can be skewed by repressed affect, or
dictated by the affective colouration of its superego’s directives.

Loewald (1962) offers the simple assertion that psychic structures are temporal
in nature because they develop in time. He stresses that the time characteristic of these
psychic structures borrows from, but is not, the asymmetrical linear sequencing of
objective external reality. While those parts governed by secondary process have
learned to adapt to the exigencies of external time, those parts ruled by primary process
connive to marry wish to fulfilment without delay. Loewald’s psychic time is an on-
going “presencing” of the active interpenetration of the linearly conceived past, present
and future.

The remarkable fact is that in mental life the past, that is psychic past, is not in
the(objective) past but is active now as past, and that the psychic present acts on
the psychic past (Loewald, 1962, p. 265).

A feedback loop of mutual stimulation occurs between present experience and
unconscious wishes and experiences of the past which seek gratification through
repetition or resolution in the present—in often fractious consort with the superego’s
conscientious designs on the self’s tomorrow. An individual’s subjective sense of
time can thus be seen as a complex function of the interplay of ego, id and superego.
That each structure has a distinct temporal constitution means that the interweaving of
their reciprocal influence is in part a braiding of present, past and future, each
considered as active modes of psychic life and subject to the “impossible” warpages so

easily engendered by the timeless unconscious.

e Unc i d
When investigating the temporal realities of the psyche, Freud was consistent in
aligning his theory of the internal experience of time with his model of a psyche based
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on conflict. While constructing the theory and practice of psychoanalysis around a
strong historical, and seemingly time-bound core, Freud also posited timelessness as
intrinsic to psychic functioning: he theorised that the unconscious, the most primitive
stratum of mental life out of which consciousness develops, does not have a temporal
structure but is timeless.

The processes of the system Ugs. [unconscious] are timeless ; i.e. they are not
ordered temporally, are not altered by the passage of time; they have no
reference to time at all (Freud, 1915/1957, p. 187).

The pleasure principle, which regulates the functioning of the unconscious, seeks to
disregard the meaning inherent in the conscious experience of linear time with the
inevitable cul-de-sac it offers to its travellers. The pleasure principle motivates us to fall
into reverie by day, by night into dream and tempts us into the intoxications of love,
alcohol and drugs to distract us from the unpleasurable experience of contemplating the
limitations of our existence. If our sense of time originates in the experience of delay
between instinctual desires and their satisfaction, primary process with its dexterity in
phantasied wish-fulfilment is a capable agent in producing satisfying distortions of our
experience of the temporal flow (Rycroft, 1968).

Wishful impulses which have never passed beyond the id, but impressions,
too, which have been sunk into the id by repression, are virtually immortal;
after the passage of decades they behave as though they had just occurred.
They can only be recognised as belonging to the past, can only lose their
importance and be deprived of their cathexis of energy, when they have been
made conscious by the work of analysis. (Freud, 1933, cited in Hartocollis,
1983, p. 6).

While some psychoanalytic writers, following Freud’s early formulations,
uncritically adopt the term “the timeless unconscious” (Bergler & Réheim, 1946),
Bonaparte (1940) expanded the discussion by examining the possible meanings of
“timeless” when attributed to unconscious processes or the id. She concludes that to
say that the unconscious does not have knowledge of time is a truism because the
unconscious, as a primitive assemblage of instincts, “knows nothing of any concept”
(p- 438). Nor is it acceptable to conclude that the unconscious is unaffected by the
passage of time: Bonaparte (1940) cites Freud’s (1926) modification of his initial

description of the unconscious as unalterable by time to one acknowledging that the
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original impulses of the unconscious and its repressed contents are modified, however
slowly, over time.

While the unconscious may not be able to “know” time, if and how it perceives
time is endlessly debatable because we cannot, by definition, know the contents of the
unconscious. Bonaparte explores this dilemma when concluding that the most likely
interpretation of Freud’s hypothesis that the unconscious is timeless is that it fails to
perceive time, as demonstrated in the characteristic mixing of the far past with current
life happenings in our dreams. She also offers the reminder that the dream as it is
recalled does not truly reflect unconscious processes because it is but a derivative of
them, which has been cloaked in the structures of our perception in order to become
conscious. The preconscious remains aware of the passage of time, editing dreams in
accordance to the rigidity or flexibility of its temporal and moral protocols. One can
then hypothesise that difficulties in dream recall have not only to do with moral
censorship, but with the burdensome task the waking ego confronts as, while its
temporal processes of consciousness seek their orientation in time and space, it also
seeks to remain open to the temporal montage of the dream--a the same time.

Others have theorised that the unconscious does perceive some dimensions of
time. Dooley (1941) observes that the delay preceding gratification of the desires of the
id must be accompanied by some rudimentary perception of time, if only that arising as
a result of the repatterning of recurrent psychophysical states of tension and
gratification. Its “less exact time” (p. 22), she adds, is accompanied by the reassuring
rhythms of pulse and respiration. Cohn (1957) concludes, “No other time orientation
but body time prevails in the unconscious” (p. 171). Accordingly, he calls
unconsciously conceived time, “time sensations,” which are imprecise when compared
with measured time which secures the ego’s rational hegemony.

However, we have learned through the study of the phenomena of repression
that the state of ego awareness is only deceptively clear—the notion of clarity
being the ego’s own creation--and should objectively rather be regarded as
vague and dim and more in the nature of an illusion,. . . a composite more or
less, but never entirely, rational. (p. 168)

The ego emerges from the prioritisation of these competing urgencies and patternings
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of time sensations according to the often conflicting criteria of pleasure and
environmental contingencies. Bergler and R6heim ( 1946) suggest that the unconscious
aspect of the ego is that part of the unconscious that dynamically retains a sense of
chronology, maintaining for the unconscious as a whole a degree of contact with the
passage of external time. Mintz (cited in Waugaman, 1992) concurs,

citing that the interaction between the unconscious ego’s sense of time and the
“timelessness of the repressed drive impulses” (p. 40) is responsible for anniversary
reactions.

Hartocollis (1983) describes the unconscious as undergoing its own
developmental process, beginning as a timeless entity but gradually accumulating a
sense of time resulting from (and here he reverts to a spatial metaphor) “successive
layers of dissociated and repressed object relations [which] establish a history” (p. 43).
These become defensively distorted, however, producing what might be called “id”-
iosyncratic enmeshments and reconstructions of the original historical layering, which
Hartocollis again calls timeless: “a regression to the level of its original absolute
timelessness” (p. 43).

The idea that the individual unconscious undergoes development receives its
phylogenetic counterpart in the theoretical model of the physicist J. T. Fraser, who has
integrated psychoanalytic interpretations of psychic structure and time experience with a
hierarchical theory of time based on the theoretical model of biologist Jakob von

Uexkiill.2 Fraser (1967) observes that the discussion regarding the relation of time and

the unconscious tends to diverge between conceptions of the unconscious as timeless or

unchanging, or alternatively as “a primitive operational level of the mind that is time-

2 Fraser (1981, 1988, 1990) developed his theory from the hypothesis of the early twentieth century
scientist, Jakob von Uexkiill, who “drew attention to the epistemic significance of the fact that an
animal’s receptors and effectors determine its world of possible stimuli and actions. He called such a
species-specific world “the Umwelt of the species™ (1981, p. 4). Fraser then documents the
importation of the term Umweli into psychological theory, citing author English & English define its
as “the circumscribed portion of the environment that is meaningful and effective for a given species
and that changes its significance in accordance with the mood operative at a given moment” (in Fraser,
1981, p. 4). Fraser’s contribution is his development of the concept of nested umwelts, each of which
manifests a distinct temporal reality, which he then relates 1o the psychoanalytic model of psychic
function and dysfunction and the therapeutic goals of psychoanalysis.
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ignorant” (p. 828). In the latter theory, chronological organisation may appear by
default in the unconscious contents, but the unconscious will not recognise it as an
ordering principle unless strong affective cathexis is present, as may appear in
anniversary reactions, for instance. Fraser (1981, 1988, 1990) attempts to encompass
the continuum of human temporal experience from timelessness to linear temporality in
his model of the human psyche as a “noetic umwelt” (1981, p. 4), a collaboration of
diverse universes of perception. This nested hierarchy of temporal realities
recapitulates the evolution of consciousness from its biological foundation and
comprises temporal formulations including the social and individual human capacity for
comprehension of the past, present and future through symbol formation (the
sociotemporal and nootemporal umwelts); to the organic present of the biotemporal
umwelt; to the “nowless and directionless” time of macroscopical world of massive
bodies (the eotemporal umwelt); to the “nowless, directionless and discontinuous” time
of elementary particles in the prototemporal umwelt; to the paradoxical “nonexistence”
of time in the atemporalumwelt of speed-of-light particles where “everything happens
at once” (1988, pp. 484-487).

We live simultaneously in all the temporal umwelts of nature. . . .I wish to
postulate that the speed-of-time experience is a mental time measurement that
comprises unconscious comparisons between archaic and more recent modes of
time perception. . . .

I assume that the unconscious comparison between the older and the newer
reality assessments of the mind are weighted from instant to instant by the
needs, desires and fantasies that mediate the comparison. (Fraser, 1988, p.
491)

Thus Fraser redefines the apparent timelessness of unconscious processes as resulting
from a comparative process: as a perceived deficiency in the temporal organisation
characteristic of the system consciousness and, giving his formulation its Freudian
dynamic, that discrepancies in conscious and unconscious needs, desires and fantasies
mediate that comparison. He suggests that the umwelt of the id is closest to the umwelt
of the soma, the biotemporal umwelt, a “creature present” which shares with the
pleasure principle the demand for immediate satisfaction of its desires (Fraser, 1981).

In psychotic states, however, the temporal “organisation” is more characteristic of that
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of the prototemporal umwelt with its properties of discontinuity and disorderability.
“Nothing is ever definitely here or there; no event is definitely now or then” (Fraser,
1988, p. 486). Calling Freud’s assertion that the processes of the unconscious are
timeless “a form of twentieth-century Platonism,” Fraser’s theories suggest that the
contents of the unconscious itself can be subject to the organisation of the various
“archaic” umwelts. Describing the atemporal umwelt as that level of the hierarchy in
which everything happens at once because the coordinates of the speed-of light particles
are “imagined as travelling with them,” he somewhat poignantly likens this singular
reality to the “ultimate fugue of senility” (p. 487).

Fraser concludes that each temporal umwelt contains its own level-specific
tensions, and because it is nested in a hierarchy of umwelts, is in conflict with temporal
perspectives external to its own. He terms these conflicts as optimally crearive, and not
solvable in the sense of an individual reaching a tranquil inte gration of temporal
experiences. Each more complex level of relations was created by, and continues to be
sustained by, the internal conflict that is its lawful signature. Elimination of conflict
results in “collapsing the structures and functions of the level in question into the level
beneath it” (1988, p. 483). However, in an earlier rendering of his theory (1981), he
does use the term “conflict resolution,” which he borrows from ego psychology. But
his usage clarifies that the “resolution” involved is the ability to accepi conflict, not to
eradicate it: to arrive at an understanding of the creative connectivities of the disparate
temporal realities afforded by the nested umwelts, our “universes” of experience.

Because time operates as an ordering principle, the general consensus on the
relative timelessness of the unconscious suggests that its internal relationships are
established by means of categories other than that of linear time. Masler (1973)
hypothesises that the sense of timelessness in the unconscious is generated by the
organising principle of qualitative categorisation. Because a specific quality and the
affects which bind and charge it are on-going, a sense of timelessness ensues. Thus
for the unconscious, the foundations of continuities are not chronologies, persons or

objects, but qualities shared by the phenomena it registers and generates. The
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consolidation of the ego and the apprehension3 of time are coeval, occurring with the

discrimination of difference between self and object, despite qualities held in common.
Object constancy involves recognition that the object (and the self) can change in certain
ways from time to time, or over time—can even periodically disappear--and still endure
in time as the same object (and self). Similarly, Kafka (1964; 1977) discusses how the
excessive application of the organising principle of “subjective equivalence,” a term he
borrows from Heinrich Kliiver, is an operative factor in the subjective collapse of both
time and identity. Employed by the unconscious and apparent in psychotic states,
subjective equivalence finds characteristics to be more fundamental—-i.e., to offer
greater stability—than the objects of experience. According to this principle, events in
time are not arranged according to their chronology but are classified and even
assimilated info one another by virtue of a characteristic held in common.

Kafka’s subjective equivalence is similar to Segal’s formulation of symbolic
equation, which she differentiates from symbolic representation (Segal cited in Wolfe,
1981). In the former, the subject, which is developmentally still a “body ego,” and its
objects are experienced as indistinguishable (Freud’s primary identification), while in
the latter, the ego identifies with its objects but also recognises their separate identity
(Freud’s secondary identification). The model of “neurospace” put forward by the
electronic researcher, Harry Blum, provides a functional, electromagnetic basis for
differentiating symbolic equivalence from symbolic representation. Wallis (1968)
utilises Blum’s formulation in his exploration of the role of the mechanisms of vision in
the construction of imagination and the human sense of time. He describes the “space”
of electromagnetic wave propagation as being of two kinds: the “space of
transformation” which is a function of time, a temporal encoding which quantises
spatial memory; and the “space of association,” a communication matrix operative
through the establishment of amplificatory relationships. Using this model, one can
speculate that if the temporal codes of transformational processes are skewed or lost,
only associational scannings of images stripped of their “real time” histories are likely

3 Note the duality of meanings inherent in the deliberate choice of this word. The arising ego “comes
to know™ time, but also “comes to anxiety” within this knowledge as it experiences not only the
constructive organisation, but also the annihilating edge of its “terminal” contract with the ego.
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to be left--which is what Wallis proposes occurs in dreaming. Symbolic representation
would seem to utilise both the space of transformation and the space of association in
that associational verities yield a sense of time transcendence, while temporal codings
nonetheless remain operant and the subject ego feels the enrichment such amplification
lends to his or her historical presence.

Reformulating an understanding of primary process within the values of ego
psychology, Noy (1969) refers to primary process, the method distinguishing
unconscious functioning, as “transcending” the limits of time (p. 176), and argues that
primary process optimally undergoes a maturational process in tandem with the
development of secondary process. While the organisation of experience according to
characteristic qualities that ignore chronology can discombobulate the temporal arrow of
autobiography, this need not be a destructive activity; rather, Noy finds primary
process to be integral in the construction of the sense of the sameness and continuity of
the self through time. “Instead of a careful distinction between the various elements of
objects, experiences and memories, there is a need to find the similarities between past
and present in order to integrate them into wider groups of experience and memory” (p.
176). Condensation, displacement and symbolisation, functions characterising primary
process that are traditionally termed defence mechanisms, are revalued for their
constructive potential as vital operations enabling the assimilation of new experiences
into the evolving yet self-same self.

The psychoanalytic debate regarding the value of the sense of timelessness
engagementin unconscious processes affords extends to the timelessness experienced
by the meditator and the mystic. The ecstasies of the mystic are skeptically viewed by
most classical psychoanalysts as a mistaking of “a subjective state of intoxication for
the recognition of an objective reality” (Bonaparte, 1940, p. 437). While Freud
regarded such experiences of oceanic timelessness as regressive, defensively recreating
the infant’s sense of blissful satiety in mother’s arms for the adult, Arlow (1989)
prefers to interpret them less reductively as a conscious derivative of an on-going,
unconscious wish for the resolution of conflict and assured existence, found only in

changeless, endless duration.
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Within his nested umwelts, Fraser (1981) also denies “timeless” or “oceanic”
experiences, or “sensations of eternity,” a transtemporal ascription. Also citing Freud,
who reasoned that these feelings involved psychic regression to the point at which the
boundaries of self are ill-defined, Fraser categorises such experiences as “primitive,”
issuing from the “lower” (and evolutionary prior) eotemporal umwelt in which the
psychic experience of time is one of the abiding present (p. 7). Seeking to maintain a
close parallel between his evolutionary model and psychoanalytic constructs, Fraser

does not allow for any umwelt superseding that of secondary consciousness, or the
nootemporal umwelt4 . In his structural-dynamic theory of time, each umwelt

subsumes those levels beneath it, allowing for regressive recapitulations of the more
primitive organisations. Though Fraser contends that the nootemporal umwelt,
operating through “symbolic transformations only,” is capable of “the highest type of
connectivity among events” (p. 6), he does not progressively give consideration to an
experience of timelessness of a higher order than that the lower umwelts afford--though
noetic interpretations may make it seem so.

Feelings of timelessness have often been thought of as peeps into a world that is
superior to and is more advanced than ours. It seems to me that they are peeps
into the opposite direction. They amount to the revisiting of childhood realities,
or even those of our ancestors, where long-term futures and pasts and the
burden of choice were not yet known. (1987, p. 302)

Within these arguable interpretations, Fraser nonetheless writes eloquently of the
benefits of developing a conscious relationship to the symbolic transformations
available in the experience of “lower” umwelts, and suggests artists are valuable to us
for their cultivation of this skill, and for escorting the community in a sort of “time
travel” through the display (1990), publication or performance of their works.

However, labelling the “lower” umwelts as “primitive,” subtly undermines the fuil

4 Fraser's later construct of sociotemporality does not differ fundamentally from nootemporality, but

serves as the umwelt of social time. While nootemporality is “the brain’s way of minding the body

[biotemporality]” (1987, p. 146), sociotemporality is society’s way of coordinating its individuals.
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weight of their coeval presence in usS and puts a backward spin on the present and

even futuring function experiences of timelessness can paradoxically serve.

Loewald (1978) attempts to open psychoanalytic interpretation to a non-
reductive understanding of the timelessness religious and aesthetic experiences may
hold. Conceding that these experiences may be useful and necessary defences, he
adds, “But it is not the whole truth” (p. 69).

I believe that “intimations of eternity” bring us in touch with levels of our being,
forms of experiencing and of reality that themselves may be deeply disturbing,
anxiety provoking to the common-sense rationality of everyday life. They go
against our penchant for objectifying and distancing our experience and our
world in order to make and keep it manageable and tolerable. (p. 69)

If we are willing to admit that instinctual life and religious life both betoken
forms of experience that underlie and go beyond conscious and personalised
forms of mentation--beyond those forms of mental life, of ordering our world,
on which we stake so much--then we may be at a point where psychoanalysis
can begin to contribute in its own way to the understanding of religious
experience, instead of ignoring or rejecting its genuine validity or treating itas a
mark of human immaturity. (p. 73).

Loewald’s observation that secondary as well as primary mentation is involved in these

51 am indebted for this idea to Johannes Fabian, whose critical analysis of the employment of temporal
constructs in anthropological writing (in Time and the Other: How Anthropology Makes Iis Object
(1983), and Time and the Work of Anthropology (1991)) focusses on anthropology's use of allochronic
discourse, the placement of the Other in a Time different from our own. He suggests temporal
distancing has been used defensively to deny the Other coevalness with Western culture because
incorporation of the other as full partner in our present would threaten our self-defined “forward”™
progress. The movement in anthropological writing toward the presentation of material as
intersubjective discourse seeks to restore the personhood of the Other.

Overlaying Fabian's critical construct on psychoanalysis is particularly appropriate in that
Freud was influenced by his readings in anthropology while formulating his psychoanalytic theory
(Wallace, 1983). While Freud certainly acknowledged the power of the unconscious in the present life
of his patients, his formulation of the unconscious is one dominated by the conditioning of infant and
early childhood experience, so that the unconscious appears, indeed, to be an Other not f ully coeval
with the individual in the present, but with the primacy of its instinctual drives always threatening to
wrench the individual back into expression of the “primitive™ instinctual drives of its infantile past. It
is interesting to consider how reformulation of the unconscious as equal, coeval partner in our present,
of instinctual drives as not infantile, but as forces empowering primary process (considered here as a
sort of psychobiological mentation as necessary to our ongoing development as secondary process),
would change the feeling-tone of our conscious involvement with the unconscious. The unconscious
would then be experienced less as something which impedes our progress forward than as a force
indispensable to our progress forward. Analytical psychology would appear to be closer to such a
formulation with its emphasis on the creative unconscious, though here again, at times the archaic
qualities are stressed to the detriment of full presence.
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experiences gives us an understanding as to why “they are structured or centred
differently” (p. 68). He gives religious erotic poetry by way of example in which
“responsive interplay” occurs between the ego and the id: “.. .the two levels of
experience symbolise each other, give increased meaning to one another” (p. 76, italics
this author’s).6 Neither reality subsumes the other, but together they create a third.

The mechanism of primary process in the “timeless” unconscious, experienced as
coeval with consciousness, provides us with the opportunity to explore the reality and

meanings of the ahistorical, timeless dimension of human life.

The Ego and Time

As a psychoanalytic construct, the ego has endured a number of theoretical
reformulations (Gifford, 1960; Gabbard, 1990). Freud’s earliest conception of the
ego was as a precipitate resulting from the adaptation of instinctual drives to the
exigencies of the external environment for the survival of the organism. The ego’s
division into conscious and unconscious aspects reflected its dual functions:
consciously integrating and interpreting the perceptual data of experience to maintain a
unified identity and cultivate syntony between this identity and its world; and
unconsciously counteracting unconscious forces by means of various defence
mechanisms that it perceived as undermining its conscious agenda. In 1932 Glover
hypothesised the existence of multiple “ego nuclei” in the child which coalesce into
one, unified ego by the end of the second year. Fenichel suggested that a “pre-ego,” a
sort of undifferentiated matrix of functioning interpenetrating the organism as a whole,
exists in the newborn infant which develops and differentiates into the ego proper.
While initially the defensive functioning of the ego received the greater focus, in his

later formulations Freud emphasised more of the inherently constructive aspects of the

6 Thus, Fraser’s and Loewald's comparisons of temporal staies resulting in experiences of timelessness
carry different valuations and meanings to the reader: c.f. Fraser (1987):
When a person describes a feeling as one of “timelessness,” he is making a comparison . . .
between the readings of two of his inner imekeepers. He says that compared with his
waking, conscious experience of passing time, the feeling he now has misses something:
perhaps continuity, perhaps direction, perhaps broad enough horizons. (p. 296, italics this
author’s)
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ego as a developmental tendency inherent in the biological organism cohering around
principles of organisation, regulation and adaptation to the environment. The ego
psychologists favoured the conscious aspect of ego functioning; Hartmann (cited in
Gabbard, 1990) posited a “’conflict-free sphere of the ego’ that develops independently
of id forces and conflicts” (p. 24).

Hartmann defines the ego as “a substructure of personality defined by its
functions,” which include the organisation and control of motility, perception,
and thought. The ego modulates the intensity of both inner impulses and
external stimuli, delays motor discharge according to the reality principle, and

immediate gratification for a future satisfaction more appropriate to
the external environment. There is a close relationship between reality testing
and the perception of time. . . . (Gifford, 1990. p. 8)

Consequently, each ego’s perception of and ability to integrate time’s internal and
external aspects will give rise to differing senses of reality. Arlow (in Kafka, 1972)
views the ego’s ability to effect a synthesis of the psychically active past, present and
future as an indicator of both the the stability and flexibility of ego functioning.

Classically, the relationship of the ego and time is construed as being one of
conflict. While adaptation to the exigencies of external time is a necessary component
of healthy ego functioning and makes possible its adventure of effective action and
fulfilment in the world, the ego eventually comes to know that it will be survived by
this external time: time as present accomplice is no guarantor of ego continuance.
Bonaparte (1940) speaks of the human experience of time as terminal to the localisation
we achieve in space. “Space does not, by the mere fact of its existence, destroy us as
time does. . . . We destroy time from the moment we begin to use it. . . . For in living
our time we die of it” (pp. 430-431). Reflecting the conflicts intrinsic to the classical
psychoanalytic model of the psyche, Bonaparte portrays time and ego as engaged in
voracious, mutually destructive combat.

We arrive at knowledge of the certainty of our own death from our observations
of individuals, and among them loved ones, who die in the external world. Cohn
(1957) draws attention to the great amount of energy the ego invests in repressing
perceptions and interpretations of time that portend its death. He observes that the

attempt to neutralise the experience of time through scientific measurement may be its
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chief accomplishment in this regard. Numerically calibrated, time can be related to as
impersonal, homogenous units, spaces in a date book to be filled with activities
yielding reassuring “sensations of time that equal life” (p. 180).

But the construct of time can also be seen as a defence against intolerable
aspects of internal experience. Orgel (1965) notes that the hypercathexis of time is
often a defence against merging with the id. In another description of time as a defence
against the onslaughts of the unconscious and the superego, Dooley (1941) states that
time provides a “continuous record of our contact with reality” (p. 20), preventing the
ego’s submergence in unconscious processes by securing an outer world of objects
which appear to relate in an orderly way to the ego. “This relationship to objects is
maintained by a continuity we call Time” (p. 22). Their scheduled appearance and
disappearance reassures. Early responses to the experience of time constellated around
the disappearance and reappearance of mother with her supply of milk eventuate in “an
autonomous physiological and emotional rhythmicity, which is a foundation stone for
the subjective preconscious sense of time as well as for the differentiation of self and
object” (Orgel, p. 107). Orgel’s case examples illustrate the way in which reality
becomes the menu, measured time apportioning its food-events in bite-sized pieces for
the ego to ingest. Crises in “eating” food or reality need to be examined for what they
indicate about the individual’s relationship to time, as mediated by parental feedings of
food--or reality--to the child. Careful watchfulness of time and adherence to its limits
also wards off attack by the superego. The ego feels more confident of achieving the
future ideals this organisational authority promotes.

But the ego’s organisational tasks of differentiation and integration can also be
construed as creative work. Loewald (1962) consistently stresses that time as lived,
internal experience is an active dimension. The ego’s orchestration of this dynamic
dimension consists in creating and recreating presence. “It is useful to think of the
ego’s function of presentation and representation, of creating and recreating presence,
as the temporal aspect of its synthetic or organising function” (p. 264). Wallis (1968)
offers an organic ground in which to root this perspective when in his functional

description of the inevitability of the temporal workiﬁgs of the brain as active
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“presentification.”

From the functional point of view, the past, as it is defined in ordinary
language, is only a heresy. . . . The future, as it is described in ordinary
language, also constitutes only fiction for the functional brain. (p. 200)

The brain’s present temporal function is an perpetual work of actualisation in which
“awareness finds its act and the self its existence” (p. 201).

Rank’s (1978) reworking of Freudian theory has at its organisational core the
function of conscious, creative willing in the present. He criticises the emphasis
psychoanalysis places on the historical, infantile, and usually Oedipally construed past
as too often simply facilitating the denial and displacement of present feeling onto the
past; its ideological interpretations promote “the pedagogic subjection of will” (p. 29).
Oedipal formulations reinforce the individual's sense of self as creature, whereas the
goal of therapy for Rank is the ability of the individual to affirm himself as creator not
of a fated but of a self determined life: “the bringing to pass and granting of experience”
(p. 105). In this regard, the therapist must “serve the creative will of the patient as
material” (p. 89). Termination of therapy thus becomes the “constructive experience of
parting” in which the individual is ready to “take over and affirm the creative role of the
self and its fate-creating will” (p. 87). The future is not passively received, but willed,
accepted and constructively utilised.

These latter formulations taken together provide an arena of determined and
creative choice available to the ego in its relationship to time. The ego’s development in
time is subject to many shaping factors, not least of which are its own abilities of

discernment and willing.

The Superego and Time

The superego is the last psychic structure theorised to appear in the individual;
as such it seems appropriate that, temporally speaking, it represents the ego’s future.
Writing on the superego and time, Loewald (1962) states, “The establishment of the
superego completes the constitution of an inner world whose dimensions may be said

to be the temporal modes past, present, and future” (p.268). Cautioning against any
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static conception of this psychic future, Loewald stresses that the psychic past, present
and future are to be considered as activities, or interactional pattemings. Consequently
he describes the superego as a system of introjections not of objects, but of
interactions, between id-ego and the external world.

The primary introjected interactions comprising the superego are those the child
experiences with his or her parents and, secondarily, other authority figures. Just as
many of the interactions of parents and other authority figures with the child are as with
a lively entity whose energies are in need of controls and further organisation, so the
superego becomes the internal representation of “the past as seen from a future, the id
as ro be organised, whereas the ego proper represents the id as organised at present” (p.
267). Citing Freud’s reference to the id as an inherited, “organic past”, the ego
organisation can be said to personalise these energies, or make them present, and the
superego to press for the acculturalization of these according to family, religious and
social mores: that is, to align the child with the social systems into which he or she
progressively enters.

. . .the superego functions from the viewpoint of a future ego. . . The superego
watches, commands, threatens, punishes, forewarns, admonishes, and rewards
the ego, it loves and hates the ego. . . . Conscience speaks to us from the
viewpoint of an inner future. . . Only insofar as we are in advance of
ourselves, conceive of ourselves as potentially more, stronger, better, or as
less, weaker, worse than we are at present, can we be said to have a superego.
(Loewald, 1962, p. 265)

Settlage (1972) proposes that the space between infant and mother, which
Winnicott termed “transitional space,” is that initial protected area in which the superego
evolves as the relationships of id, ego and superego as patterned interactions are
practised. Internalisation cannot be achieved without re-externalisation in this play
space in which “that which has been a part of the self and that which may become a part
of the self” (p. 80)--or, temporally, the child’s past and his or her possible future--can
be related in an as-if present. Here the child is free to construct “stronger, better”
possibilities, and “weaker, worse” ones, extemalise the interactions of the evolving
superego with these possibilities in the field of play, and again internalise the outcomes

of this most serious work of “make believe.”
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The polarity of creative and destructive energies comprising the superego,
which facilitate and/or obstruct the self’s unfoldment into future time, receives its
clearest if most conflictual formulation in Kleinian theory. Klein (1952/1975b) places
the origin of the superego in the experiences and resultant phantasies of the infant at its
mother’s breast. The infant taking in milk from the object breast introjects the qualities
of this experience at the same time. These qualities of experience are intermixed with
its libidinal and aggressive impulses which manifest the life and death instincts
operating in the individual in “polarity and fusion” from birth onwards (Klein,
1958/1975b. p. 236).

The introjection of the breast is the beginning of super-ego formation which
extends over years. We have grounds for assuming that from the first feeding
experience onwards the infant introjects the breast in its various aspects. The
core of the superego is thus the mother's breast, both good and bad. (Klein,
1952/1975b, p. 49-50)

When in service to the life instinct, the mechanism of projection enables the infant to rid
itself of an overload of destructive impulses that threaten the self and its loved objects.
The infant therefore projects those impulses of wishing to devour the mother’s breast
onto the breast, which is then feared as the devourer, stimulating annihilation anxiety in
the infant. “According to this view, the fear of death enters from the beginning into the
fear of the super-ego and is not, as Freud remarked, a ‘final transformation’ of the fear
of the super-ego” (Klein, 1948/1975b, p. 30).

The relationship of infant to breast—characterised by rhythms, fulfilments and
frustrations--is the primary relationship of the infant in time that conditions its
relationship wirh time. Time is a good substance: the more of time we “take in,” the
larger the field we are provided in which growth and development can occur. But
equally present is the fear that the more time we “take in” the less there is for us to
consume. Time is a bad substance, a betrayer: without it we cannot live, but devouring
it, we are devoured. “Time (Chronos) devours the children who wish to devour him.
The control of time. . . [is] equivalent to mastery of the wish to devour, and the magical
protection against the fear of being devoured by time--the mother who feeds on her
children” (Orgel, 1965, p. 118).
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Perhaps it is not surprising, then, that Klein posits life and death instincts to be
predominantly fused in the superego, for without the allied presence of the life instinct
the ego would be too threatened to enter into relationship with the flux of superego
directives.

The ego, supported by the internalised good object and strengthened by the
identification with it, projects a portion of the death instinct into that part of itself
which it has split off--a part which thus comes to be in opposition to the rest of
the ego and forms the basis of the super-ego. Accompanying this deflection of
a portion of the death instinct is a deflection of that portion of the life instinct
which is fused with it. Along with these deflections, parts of the good and bad
objects are split off from the ego into the super-ego. The super-ego thus
acquires both protective and threatening qualities. (Klein, 1958/1975b, p. 240)

Klein goes on to refer to the superego as having an “organised part,” which is
acceptable to the ego, and an “unconscious part,” the latter harbouring totally split-off
persecutory and idealised figures (p. 241-242). Similarly, we come to have a
conscious, organised part of our temporal existence and a more unconscious complex
of often persecutory relations.

The superego formulations for the future of the ego can thus be seen to arise out
of an interaction of times, and timelessness. Its content is organised on a polar,
instinctual matrix of creative and destructive energies existing at birth which is overlaid
with psychophysical and psychosocial interactions with the individual’s parents in
infancy and childhood. It can be hypothesised that insofar as the superego’s orientation
is toward the future, its unconscious parts will be projected onto that future, arousing
feelings of paranoia with phantasies of persecutory events always about to occur.

Klein (1946/1975b) came to acknowledge that defensive splitting may occurin time
rather than in space.7 Inits extreme, breaks in the continuity of experience may result,
further threatening the ego.

In the paranoid-schizoid position, the future will be anticipated with anxiety
because while the good breast may be present in it, it will always be endangered by the
bad breast and so elaborate efforts will need to be made to gain foreknowledge of the
bad breast’s subterfuge. Once the depressive position is achieved and the good and bad

7 Klein (1946/1975b, p. 6n) mentions that the possibility of splitting occurring in time was brought
to her attention in a discussion of her paper,“Notes on Some Schizoid Mechanisms”, with Dr. W. C.
M. Scott.
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breasts are perceived to be one object, while the future no longer holds the intolerable
anxiety which was provoked by the bad breast that had no redeeming characteristics to
rein in “its” voracious appetite, neither is the future felt to hold the all-good object with
which the infant once felt itself to be fused in blissful satiety; consequently, the child
may long for its past in which resides the ego ideal of infancy: blissful merging with the
now forever lost, omnipotent perfection of its parents.

Klein (1929/1975a) dates the termination of superego development at latency
when the internalisation of parental figures more clearly mirrors who they indeed, are,
enabling the repression of oedipal desires and acceptance of their admonitions and
prohibitions. Settlage (1972) sees the superego as undergoing periodic modifications
as the family is increasingly influenced by the larger culture as the shaping force
distributing rewards and penalties. This view allows for a far more creative evolution
of the individual in relation to an ever-changing environment in time. The superego is
therefore likely to be an increasingly complex formulation, a matrix of judgments that
may, like any supreme court, have dissenting votes. Only a creative relationship with
the polyphony of praise and punishment of the superego’s moral ministry will enable
the ego to distil from its edicts an organisation of its inner future which can be made

livably and fulfillingly present.

I’he Meanings of Time:

oanalvyti Vi jve

Freud observed that our perception of the discontinuous quanta of time becomes
transformed into a sense of the continuity of time’s passage through the inner
perception of our own life processes as “passing™; that is, through the moment-to-
moment flux of its experience, the nascent “I” feels a paradoxical sense of constancy
with the gradual consolidation of ego-consciousness. Development, intrinsic to each
human being as a psychophysical organism, has everything to do with time for it
implies change, a modification of the state of an entity during which
its identity is maintained (Arlow, 1986; Rycroft, 1968). Hartocollis (1983) succinctly
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identifies that the experience of linear time as being dependable is crucial in fostering a
sense of interrelatedness between the disparate ways we feel ourselves to be as we
grow and respond to our environment.

Time in its experiential sense is the unifying element of consciousness, a
process that ascribes unity to the perception of the self in a world of constant
change. Time provides a sense of identity to the experience of discontinuous
emotional states and to the perception of discontinuity in change. . . . The
unifying property of time makes what was before, what is now, and what will
be next appear related in a causal, personal way (p. 3).

The psychoanalytic hermeneutic of time can thus be seen to arise out of the personal
experience of relationships: the relationship of percept to percept, the earliest of which
occur within the context of the mother-infant dyad, cradle to the slow coalescence of
self-awareness. The ego of an individual is hypothesised as having its rudimentary
structure formed in infancy and childhood; again, the telos of development within the
psychoanalytic model finds its template in the past.

Infancy and Early Childhood

While the meaning of time to an individual changes during the course of his or
her life, the inner relations of id, ego and superego as established in childhood before
clock and calendar are perceived to have any relevance to lived time, strongly condition
the subjective experience of time.

How a child will experience a given time period will depend therefore not on the
actual duration, measured objectively by the adult, by the calendar and by the
clock, but on the subjective inner relations of either id or ego dominance over
his functioning. Itis these latter factors which will decide whether the intervals
set for feeding, the absence of the mother, the duration of nursery attendance,
of hospitalisation, etc., will seem to the child short or long, tolerable or
intolerable, and as a result will prove harmless or harmful in their consequences
(Anna Freud, 1965; cited in Colarusso, 1979, p. 244).

But the infant’s characteristic structural dynamics are moulded in concert with the
conditioning factors of biological rhythms, the maturational appearance of proper
developmental motility and language skills, and the interpersonal interactions of the
parents with their child. “Consequently, not even the biological precursors of time
sense are experienced objectively, for they are interpreted by the developing ego as part

of the vicissitudes of the powerful affectual interchange between mother and child
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which is the basis of their relationship in the child’s infancy” (Colarusso, 1979, p.
244). Colarusso sensitively cautions theoreticians against the over-refinement of
sophisticated, abstract theories of the origin of time sense from the observation of
preverbal infant experience that impute conceptualisations of experience of which the
infant is likely to be incapable. Applying his caveat to his own speculations, he permits
the conclusion that the infant “does have enough awareness of the external world to
register in some way a beginning connection between instinctual frustration and
gratification and the time it takes to move from one state to the other” (p. 245).

This echoes Piaget’s (1954) more cognitively oriented speculations on the
nature of the infant’s engagement in causal processes in the sensorimotor stage of
development. Speaking of the early sequencing of behaviors of nurslings that proceed
toward gratification, from opening the mouth before sucking to tumning its head toward
a sound to determine its source, he writes:

For the observer, not only are the child’s acts arranged in time but it is easy to
establish that they are made with regard to the sequence of events. But that
does not prove that the sequence as such is perceived by the subject, that is, that
it gives rise to a consciousness of sequence. Or if this consciousness exists,
nothing proves that it is related to the sequence of external events . . . and is not
solely related to the development of internal states, objectified and conceived as
filling the universe of perception. (p. 365)

Piaget’s resolution of this dilemma is to differentiate the causality inherent in acts from
the noetic category of causality as a concept, when it becomes understood as a principle
of the external world. For the infant, then, Piaget finds causality is experienced, rather
than understood, through its being a structural principle, a “sensorimotor schema™ (p.
249), inherent in the organism.

The infant’s experience of time as fundamentally physiological arises out of the
relationship of the infant’s body to its caregivers. The “time sensations” of Cohn
(1957), related above, encapsulate the hegemony of body time in unconsciously
conceived time. While the rhythms of pulse and respiration are the throbbing drones of
this experience, many psychoanaiytic theorists agree that the primary conditioning of
our internal sense of time occurs in the experience of delay between instinctual desires
and their satisfaction (Arlow, 1989; Orgel, 1965; Hartocollis, 1974; Meerloo, 1970).
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The awareness of time arises when the pleasurable, in other words, “timeless”
satiation of the infant, is interrupted by the first “need” through the feeling of
hunger. Thus the feeling of hunger writes the first diagram of time. (Sachs,
cited in Orgel, 1965, p. 103)

But the duration of hunger is determined by the response of the Other, most frequently
the mother, to the agitated movements and cries of the helpless infant. In this way,
what is biological increasingly becomes interfused with what is psychological. The
feeling states of pleasure and unpleasure, primary to the infant’s developing sense of
time, are bound up with the qualities of its relatedness to objects in its environment.
The rhythmic activities of feeding and sleep which satisfy instinctual needs of the id
become increasingly determined by relationships with the external environment. These
external relationships and their growing alignments with clock time are important in the
consolidation of the ego (Dooley, 1941; Gifford, 1960).

Arlow (1989) posits that the human infant has no discrete sense of time: its
sense of time is wholly intermingled with feeling states. Asserting that “time is a
feeling before it is an abstraction” (p. 85), Arflow goes on to elaborate on the linkage
between quality of nurturance, the affective response of the infant, and the effect of
these on the emerging sense of time. The beginning of the time sense arises from
unpleasure: from the infant sensing a state of duration made tangible by the
physiological experience of the intervals between need and gratification. Perhaps the
friction in our relationship with time starts from this first visceral experience of it as an
“awareness of enduring unpleasant, distressing sensations of ungratified needs”
(Arlow, 1989, p. 86). When, however, a reliable sequence of need distress, signal,
and gratification is the infant’s experience, the infant develops a sense of efficacy
within the flow of time, and, learning to anticipate the pleasure of gratification,
develops a positive relationship to the future. Duration becomes “tinged with
pleasure,” the present is serene, and the future promising. When the infant’s needs are
frequently frustrated, rage is likely to ensue, obliterating the sense of time and
threatening the nascent ego. While satiation yields a trustworthy sense of timelessness
to which the developing ego can safely yield, repeated experiences of hunger’s

impotent rage devour trust in time as the medium of gratification and devour trust in
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mother as purveyor of gratification. In either scenario, mother and time may become
melded, either as nurturer or as devourer. “She becomes Mother Time” (Colarusso,
1979, p. 246).

Winnicott (1965) also cites the quality of holding which the mother provides for
the anxious infant, who accumulates benign and persecutory fragments of the mother,
as crucial to the integrations of its ego in time. “Time is kept going by the mother, and
this is one aspect of her auxiliary ego-functioning” (p. 77). Too many failures in
holding produce unbearable anxiety reactions in the infant which cut through its sense
of “going-on-being,” of trustworthy temporal continuance. Experiences of Mother
Time as disorder are likely to skew the child’s development in time toward the mental
organisations we term pathological. The time between cause, or even the thought of
initiating causes, and effect becomes patterned with rhythms of apprehension specific to
the interpersonal dysfunction of the dyad.

Thus the anthropomorphisation of time has its origin in these familial
relationships in which the infant comes to feel this thing he or she later will call time
through mediating person-events. Since time is first experienced in a dyadic, human
relationship, we continue, if only unconsciously, to view time as an agent rather than
purely as a neutral concept. Time as creator and destroyer is, psychoanalytically
speaking, none other than, respectively, mother when she feeds us promptly and
mother when she withholds that which sustains our life. Redfearn (1987) integrates
object relations theories with analytical psychology to formulate the process through
which “things become persons.” Relations to a parent that stimulate overwhelming
conflict are split off to become the animating forces of cathected images, objects and
mental processes. In such a way, we can extrapolate that anxieties and conflicts arising
within the psychosomatic experience of being mothered and fathered in infancy may be
reinvested in the personifying of time, with time consequently related to in both psychic
and bodily ways that deflect inappropriate affect and acts from being directed toward
mother and father. The individual may also behave in and toward time in ways
intended to repair or affirm the infant experience with parents.

While the earliest experiences in psychoanalytic literature are construed as
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occurring between the feeding mother and the infant, later, of course, and not very
much later if the child can be fed with a bottle, these positive and negative aspects of
time intermingle with the relationship with father as well. Colarusso emphasises that
both parents come to carry positive and negative attributes with regard to time. Mother
Time as provider in the oral period becomes, traditionally, Mother Time as controlier in
the anal period. As the parent seeks to toilet train the child, the child comes to realize
controlling the timing of his bowel movements provides him with opportunities for
manipulating relations with the parent involved (Colarusso, 1987).

Many of these ascriptions of gender will be modified in those contemporary
families in which early parenting may be more equally shared, ultimately necessitating
semantic and theoretical reformulations.8 Expanding on Winnicott’s usage of the

“environment mother,” Bollas (1987) describes the “comprehensive mother” as “less
significant and identifiable as an object than as a process” (p. 14). While Bollas does
not do so, we might include father in aspects of the “mother process,” and later, mother
in aspects of the “father process.” These terms cannot become collapsible, however, if
only because of the very real qualitative differences in bodily holding and nurturance
between father and mother as sexual persons. While Colarusso (1987) states that
Father Time sexualises time, I would prefer to say that as the child develops and its
discernment of difference between mother and father grows, and its discernment of its
own likeness to its parent of the same sex grows, the experience of time becomes
sexualised. For the boy, Father-as-Time can be seen as gratifier in presenting a potent
role model of the future possibilities of man hood and relatedness to the feminine; but,
of course, Father-as-Time can also be feared as castrator, destroyer, in his refusal to
grant sexual gratification with the loved mother—~NOW. The girl, as well, will

experience Father-as-Time in positive and negative ways: pleasurable time spent with

8 Meerloo’s (1948) early article on Father Time tends to rather simplistically (though always
interestingly) relegate Mother Time only to eternity, disregarding completely the primary role mothers
have always played (and sometimes sternly played) in the initial introduction of the child to the
contingencies of Chronos. We see, however, the same ascription in William Blake’s world of
personified forces, who, as Fraser (1975) points out, regarded “time and space as real beings, a male and
a female. Time is a2 man, space is a woman, and her masculine portion is death” (p. 452n, quoting
from The Portable Blake, New York: The Viking Press, 1963, p. 667).
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father gratifies a measure of the oedipal phantasy and promotes the necessary separation
from mother, giving a sense of distinctness of being. But the girl-child also has to

come to terms with the scythe of Father-as-Time: the great “No” of “No, you cannot

marry me.”

Lgtency

During latency, crucial changes occur in the maturing child that enable it to
incorporate its environment in increasingly abstract ways. Refinements in the central
nervous systern allow for more cognitive strategies to develop which facilitate the
differentiation of playing, or phantasy, and reality (Piaget, 1952). Colarusso (1987)
suggests that these maturational and structural changes, indicating a profoundly
different organisational reality, influence the changing subjective experience of time in
the latency child. The child begins to be able to read the measures of social time: clocks
and calendars. Past, present and future are increasingly differentiated. The evolving
ability to engage in the logic of the adult world aids in the transformation of oedipal
attachments into identification with the parents. “The ego is modified by this
identification and adopts the task of observing the demands of the drives and the
outside world—the superego is formed” (Becker, 1974, p. 3). Because the superego is
so recently internalised, its dicta tend to be infused with the sadism and masochism of
the id. Colarusso (1987) describes the ways in which the superego comes to use time
as one of its weapons.

Time is thus experienced as cruel, controlling, and depriving. This attitude is
also sensed as coming from without in relation to such realistic demands as
school performance, practising sports, etc.—it is both internalised and
institutionalised in the organisation of daily life.

This new sense of time as tyrannical and frustrating is vividly demonstrated by
latency-age play . . . Unlike the free-flowing idiosyncratic play of the oedipal
period, latency play is organised and controlled, usually requiring multiple
players and roles, and it is often time-regulated. . .There is order and sequence
to football, Monopoly, jacks, jump-rope and soccer. In some games time is
limited; it runs out, resulting in loss and frustration or victory and gratification.
Thus time becomes the yardstick of performance, the ultimate determinant of
success of failure, competence or incompetence. (p. 137)

Piaget (1962) terms these “games with rules. . .: they are the ludic activity of the
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socialised being” (p. 142). Play may be called “free time,” but it is not free oftime;
time is inevitably enjoined as one of play’s “counters.” Separately and in relationship
to each other, time and the self-in-time become increasingly divisible entities according
to these social measures of play, and of roles within play, prefiguring community
experience as entered into in aduithood.

The development of the superego facilitates the concept of the self as having a
past as it negatively judges and represses oedipal wishes which, being interfused with
many memories of the infantile past, create the subjective sense of a temporal distance
of the here-and-now self from its early years. “For the first time the here-and-now is
associated with an organised quality of deprivation and judgment” (Colarusso, 1987, p.
136). Asin the last verse of the circle game, “Farmer in the Dell,” which begins with
the acknowledgment that the farmer, not his son, has taken the wife/mother,
unacceptable, infantile temporal parts are shaved off the encompassing present of the

ego in early childhood until the “cheese™ is left standing alone.

In an experimental study utilising projective techniques inclusive of selected
Rorschach cards and the estimation of time intervals, Fisher and Fisher (1953) found
consistent evidence that the perception of time is related to an individual’s unconscious
conceptions of his or her parents, particularly the parent of the same sex. Their results
indicated that having the unconscious concept of the same sex parent (or of both
parents) as highly controlling increased the likelihood that the individual would perceive
the passage of time in an overvaluing way, subjectively perceiving short term time
intervals to be longer than their actual clock measure, supporting their hypothesis.

. . . it was felt that the individual who had been subjected to the influence of a
strict, dominating parent, one who had set narrow limits and strict rules, would
tend to carry over such parental injunctions into his feelings about time passage.
. . . He would, in contrast to the individual with freer and less dominating
parents, feel that time was something available only in limited, controlled
quantities. (p. 497)

They question whether spatial perceptions might not be influenced in a similar way, a
forbidding parent, for instance, transmitting to a child “the feeling that it is not proper to

9 “Cheese™ as that which is made, and aged, from (mother’s) fnilk; cheese as in “big cheese,” the self-
important ego.
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view things in their full perspective, in their full depth” (p. 504). The parent
unsupportive of the child’s aspirations giving rise to a truncated, shrunken view of the
world. It is during latency that the child normally arrives at an ability to apply
elementary principles of perspective in drawings, subject and object achieving
measurable specificity of relationship (Gardner, 1980). Interestingly, Piaget (1969)
discovered that it is in this same “concrete operational” period that children are able to
conceive of a relationship between spatial distance and temporal duration as

determinants of velocity.

dol (=

Intolerable anger at mother or father during the oedipal period for not permitting
the enactment of the desired phantasy may be displaced and acted out in the child’s, and
later adult’s, relationship with time. After all, it was Time that did not allow the
simultaneous sexual maturity of child and parent to occur. In adolescence when the
positive and negative oedipal impulses are dangerously reawakened in the sexually
mature body of the young adult, time often becomes an arena of conflict between
parents and children.

By removing the factor of physical immaturity from the equation, puberty
gratifies long-standing oedipal wishes and makes the present exciting—and
dangerous. Instead of being a powerful frustrating force, as it was during the
oedipal phase, time now becomes the ultimate gratifier. (Colarusso, 1988, p.
183)

The appropriate decathexis of infantile objects is played out in the adolescent’s
insistence that the primary external regulating agency of personal time be shifted from
parents to peers. It is here that impulse gratification is sought as the superego relaxes
due to, in part, the defensive deidealization of the parental introjects (Colarusso, 1988).
“Killing time” can be thought of as symbolically killing the monitoring, introjected
parents, who generally advocate the delay of gratification, by contravening their
intrusive injunctions regarding the management of the time of one’s life.

If, in the fantasy of early growth, there is contained death, then at adolescence
there is contained murder. . . .growing up means taking the parent’s place. I
reallydoes. In the unconscious fantasy, growing up is inherently an aggressive
act.... It is legitimate, | believe, as well as useful, to look at the game “I’'m the
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king of the castle”. . . . This is a game of early latency, and at puberty it
becomes changed into a life-situation. (Winnicott, 1971, p. 144).

The adolescent child has triumphed. He or she takes the parent’s place in time, has
arrived at “that future time when the child has the adult sexual attributes and the strength
to compete with and vanquish the oedipal competitor” (Colarusso, 1987, p. 127).
Omnipotent phantasies regarding time may be acted out through a casual disregard for
schedules, daydreaming, luxuriating in the infatuations of love, and experimentation
with alcohol and drugs. But Seton (1974) reminds us that the need for this regressive
timelessness is necessary to healthy adolescence.

This regression is not only part of the developmental process, it is in the service
of it and makes possible the new and higher level integrations in the psychic
structures, in contrast to the regression that is by way of defence and closure.
The reactivation of time in both its metrics and the enveloping sense of one’s
own history is a sign that consolidation and structuralisation has resumed. (pp.
816-817)

Colarusso (1988) concurs, describing the adolescent sense of “time diffusion” (p. 183,
a term he borrows from Erikson and Bonaparte) or psychic “temporal suspension” (p.
196) as a normative defensive delay that may serve adaptive or regressive goals.
Present-focused, temporal suspension provides for the delay of decathexis from
infantile objects and for postponement of the demands of the adult world impinging on
the adolescent’s future horizon.

Temporal perspective, the focus on past, present or future and their
interrelations, contributes distinctive textures to adult life. Kastenbaum (1977) urges
that more attention be given to time perspective as inzerpersonal as well as intrapersonal
in origin. The origin of temporal experience within the mother/infant dyad is,
psychoanalytically speaking, primary and conditioning, but it is only the first of many
organisations of time dependent on human relationships.

Next, | wonder about the interpersonal network of time perspectives. Am |
mistaken here, or are we missing an entire level of concept and method? We
usually concentrate upon individual time perspectives; some of us also fashion
generalisations about broad national, ethnic, or socioeconomic-echelon
perspectives. ButI do not see many guidelines for understanding how
intimately related people enter into each other’s perspectives, or collectively
develop, share, and modify a perspective. (p. 212)
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Thus the determining influences of subjective time conceived as genetic become
modified by developmental considerations beginning in family life, but increasingly
involving extrafamilial influences.

Adulthood

Extrafamilial influences on the subjective sense of time are nowhere more
apparent than in adult life. While here | will offer only a very brief summary of
considerations influencing the ongoing evolution of the subjective sense of time in aduit
life, it can be said to be a more, rather than less, complex experience. Themes of
infancy, latency and adolescence do not vanish but are transformed into adult themes
(Colarusso & Nemiroff, 1981). All of the psychodynamic hypotheses of adult
development offered by Colarusso and Nemiroff involve formulations to which
unresolved past developmental tasks are central, which inhibit a fulfilling transition into
the present, as well as identifying the new tasks appropriate to the developmental stage
of adult life in which the individual finds him- or herself. Settlage (cited in Colarusso
& Nemiroff, 1981) calls adult development “rearrangements” of dynamic interactions
between:

. . . (a) biologically determined progression through the developmental stages,
(b) the gradual shift from the family of origin to the family of procreation (a
process that continues well into adult years), and (c) changing technological and
sociocultural conditions.

Biological considerations initially offer individuals a sense of expansion and
continuance in time through their children, but later increasingly bring the adult in mid-
life to the sense of physical limitation and mortality. The future-perspective provided
by the family of procreation shifts as children attain adolescence and young adulthood,
and they appropriate their own futures, leaving parents with the need to reformulate
their own priorities in a future that is (generally) shorter in active years than the
unalterable past behind them. The changing nature of the family, resulting in many
people being involved in blended families, or having several families of procreation,
one often later in life, all change traditional formulations of age specific temporal tasks.

Difficult economic times may result in children of any age, and at times their families,
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returning to live with parents, activating a confusion of nested familial umwelts causing
adjustments for all members. Persons who cannot or do not have children may have
unique issues to resolve with regard to generativity, continuance and time.

Nor must we underestimate the interplay of changing sociocultural and
technological environment. Particularly influencing our sense of time are the
advancements in and invasions of computer technology, not only in our professional
lives but in our private lives as well. We are infiltrated by a “here-now-everything”
profusion of information conditioning our experience of time. Perhaps this is why our
age receives characterisations of both narcissism, which thrives on omnipotent fantasies
of the self as the rightful centre of the world of time; of schizophrenia, in which the
whole of temporal experience fragments into loosely linked informational bits; and
ultimately of depression, when deep, animating meanings connecting the individual to
the continuous creation of self and community are lost (Levin, 1987; Gabbard, 1990).
Suda (1989) speculates whether “schizophrenia is not an extreme metaphor for the
historical dismemberment of the age” (p. 105). He suggests that the proliferation of
artifacts (recordings, video cassettes and films, books, photocopying, television, radio
and now the internet) has led to a dissection of wholeness into informational bits that
leaves us with an “atomistic and dessicated” experience of time. In a thoughtful essay,
Campbell (1993) questions the ramifications of “the 24-hour world machine” (p-24)
that leads us to a disregard of the role of natural rhythms in our lives. Time as
commodity, considered as an operating cost, leads to the assessment of “individual
success and job security. . .by how fast one is at what one does, how many tasks are
taken on, however superficially, and ‘who finds out what first’” (p. 25).
Compensatory to this unconscionable pressure is the conflicting expectation of
entitlement: that in this 24-hour world of easy informational and entertainment access
“you can do what you want when you want” (p. 25), the desire and expectation by
adults for instant (one wants to say infant) gratification. Campbell argues that the
restoration of rhythmicity in accordance with natural rhythms in our lives is not only
personally necessary, but culturally, environmentally and morally necessary as well.

Malia (1978) reminds us of the cultural relativism of adulthood as a concept,
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and finds “the self-conscious concern with ‘what it means to be an adult’” (p-173) to
be a specifically American concem. This is likely not unrelated to our North American
culture’s idolisation of youth, material self-gratification and freedom, leaving
consenting adults of conscience to guiltily pursue their normotic pleasures in the
deteriorating bed of social responsibility. In contrast to this is the organic
understanding of aging embraced by traditional Japanese society in which adulthood is
perceived as leading to the satisfactions of old age offered by Rohlen (1978).

. . .part of the fascination of the Japanese view of biographical time is that it is
at once fatalistic (nature has its way) and yet, contrary to our understanding of
that fatalism, simultaneously preoccupied with the challenge and potential for
human perfection contained in the submission of “self” to a greater reality.
Acceptance of the process of aging, for example, brings the person into closer
contact with all natural change. (p. 130).

Adults are revered for the wisdom gleaned from their years of steeping in the cycles of
time. What contrast such serene attitudes toward the cycle of life afford to the
aggrieved pen of Wallace Stegner (1978), who writes of the relationship of writers and
adulthood.
Adulthood, I should say, is always an approximation--a failed approximation.
Among the saints it may be justified by faith; more generally it is shaped by
indecision and doubt. And I think it does not necessarily last from the time
when it is approximately achieved to the time when the coffin lid is closed upon
the serene and upward-staring face. Itis a stage on the way to senility--or, in
the case of many writers, a tentative, half-scared, half-hopeful, nearly-

compulsive time for the exploitation of a gift that at any time may be cruelly
withdrawn. (p. 236)

Fluctuations in creativity are not here experienced as the natural ebb and flow of the
creative Tao through the human vessel; rather, blockages to creativity are experienced
as assaults on the specialness of the ego, the final embargo being that of death. Stegner
does not speak for that other writer, Rumi (1984, #1616), a thirteenth century Sufi poet
and mystic, who, as a person writing from within a vastly different era, culture and
spiritual centre, relaxes the competitive press of time on haunted over-achievers in this
simple fashion.

Inside the Great Mystery that is,

we don’t really own anything.

What is this competition we feel then,

before we go, one at a time, through the same gate?
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From this overview of the development of the subjective experience of time, it
becomes apparent that the healthy ego is one that can encompass vast fluctuations in
temporal experience without feeling unduly threatened. It must be able to integrate
periods of felt timelessness; periods of temporal compresence when past, present and
future are experienced as being in creative and/or chaotic interpenetration; and it must be
able to pull out from this changing inner experience an integral sense of self evolving in
external time, and the temporal mode of functioning appropriate to the external
environment in which it finds itself at a given moment. In this way, “psychotemporal
adaptation,” Seton’s (1974) descriptive phrase regarding the late adolescent task of
achieving an integrated sense of personal history, can be seen to begin in early
childhood and continue throughout life.

e ic Hour

The passage of the analytic hour is inadequately represented by the numerical
sum of its minutes. Loewald (1975) likens the imaginative, temporal reorganisations of
play that take place in Winnicott’s third, or transitional, space to those temporal
reorganisations which occur in the psychoanalytic hour. Settlage (1972) describes how
the infant externalises primitive image-memories into the transitional play space
described by Winnicott and there compares and correlates them with “the current and
more consciously perceived experiences with the mother and the emerging self. The
infant plays, as it were, with past and present images of self, object and self-object
relatedness as they are on their way toward stable intrapsychic representation” (p. 76).
Through this alternation of externalisation and re-internalisation in which temporal
experience is specialised, the infant begins to experience object permanence in the form
of object “re-presentations” and consequently becomes increasingly able to deal with
the sense of loss brought by the absence of mother. Settlage stresses that what is
termed internalisation retains this feature throughout all human developmental phases:
the need for re-externalisation in an intermediate area held separate from both inner and

outer worlds, in which the individual can freely enter into relationship with the images
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of experience “with the aim of discrimination and mastery” (p- 76). Winnicott (1971)
explicitly states the temporal operations of the third space--which he tangentially
mentions “takes up“ not only space, but also time--to be the linking of past, present and
future. Perhaps it is because the allegiance of time set aside for play is not to that of
time as linear arrow that Winnicott formulates it as space.

The time of the therapeutic hour becomes a “space of time” set aside, from the
client’s perspective, as a “just-for-me” time. The client will recapitulate developmental
conflicts in his or her use of this time: “the hour” may be mother or father, may be used
“fantastically” as the infant uses the pre-oedipal mother, may be felt to be ample or
parsimonious. Morris (1983) summarises developmental aspects of the experience of
time inclusive of their influence in the analytic hour.

Therefore, the experience of time may be regarded as a measure of the
completeness of that aspect of the separation-individuation process which
includes the resolution of ambivalences that prevent the integration and
differentiation of identifications with ambivalently loved objects; a measure of
the degree to which the lost infantile omnipotence of symbiotic union has been
successfully dealt with; a measure of the degree to which the image-introject of
Mother Time has been replaced through identification with an internal relatively
autonomous ego-superego structure such that time is experienced as duration,
not intensity. To the extent that this transformation is incomplete, each
subsequent psychosexual stage will be influenced, and derivatives of the early
object-relations problem will appear at each stage of psychosexual development
in the form of distorted time experience symbolically related to that stage. In the
psychoanalytic situation, where unresolved conflicts over loss of omnipotence
are revived and reactivated through the transf=rence neurosis, such
developmental deficiencies will manifest themselves in the patient’s experience
of time and the transference. (pp. 672-673)

During the elaboration of fantasies in the analytic hour, the patient may operate from a
regressive level of experiencing in which fantasy, memory and present actuality are not
distinguished, much as occurs in early childhood. Time’s arrow branches, turns on
itself, fragments, fades, is restored. In Fraser’s (1981) formulation, a recapitulation of
the developmental hierarchy of the temporal umwelts takes place, with the analyst
facilitating a process of creation comprising both chaos and order which eventuates in
the realignment of the temporal nest and with it, “appropriate modes of connectivities”
(p. 20).

The fantasy creations born from unresolved infantile conflicts are shaped by the

61



therapeutic relationship of patient and analyst, and their effective or ineffectual
resolution contributes to the patient’s choices and actions in his or her future life.
Loewald (1975) describes the art of psychoanalysis as follows:

The art of the psychoanalyst, then consists in a threefold activity that is
therapeutic: (1) He promotes that regression which conjoins the patient’s
experiential past (memories and fantasies) with his experiential present--the
actuality of the analytic situation—so that they tend to become one. (2) The
analyst, by appropriately timed and appropriately responsive interpretations and
other interventions that speak to the reflective levels and capacities of the patient,
reminds him of the difference between past and present, between memory-
fantasy and actuality. (3) In doing so, the analyst helps the patient to
reestablish connections, links between these different facets of reality, links that
give renewed meaning to memories and fantasy life and to the patient’s actual
life in the present. Insofar as the patient’s experiences in the analytic situation
become part of his mental life, they influence his future life. (p. 295)

The patient’s mode of existing in time as conditioned by infantile experience becomes
apparent as fantasy/memory relations to mother and father are enacted within the
transference to the analyst, inclusive of reactions to frustrated desire and loss of the
analyst/parent between sessions. Loewald calls this the Janus-faced quality of the
analytic session. Janus as a figure embodying reciprocity is also present in that not
only are the present and future influenced by the past, but “the past--as a living force
within the patient--is influenced by the present” (p. 287).

The historical emphasis of psychoanalysis can be said to be primary;
unconscious fantasies are examined to reveal a “mental set” established in the past but
continuing to dynamically influence the present (Arlow, 1986; Loewald, 1962, 1972).
Nevertheless, the past is not emphasised at the expense of the present; a summary of
the contributions of a panel of the American Psychoanalytic Association on the
subjective experience of time stresses views which favour a reconsideration of our
notions of memorial activity based on the psychoanalytic experience in which “the
patient’s past is not a memory, but a living present” (Kafka, 1972, p. 663). Wallace
(1983) emphasises that the psychiatrist, as the historian, does not work with the “real”
past, which is not recoverable, but with its meaning in the present. The presented
historical facts need the current event of the transference in order to create a

reconstruction of the past. Thus the history of the person can always therefore be said
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to be a crearion. That this lifelong endeavour involves continual memorial
reconstruction is emphasised by Loewald (1972). Goldwert (1990) proposes that “the
evolution of the ego’s time-consciousness . . . is a form of lifetime artistic creation” and
identifies art processes as capable of bridging “historical perspective and psychological
insight” (p. 1218).

Like Loewald, Kafka (1977) sees the role of the analyst as that of bringing the
analysand “in touch with his own range of available temporal graining” (p. 154)
through which to live and observe his life. He lists a wide range of the ways time is
implicated in the psychoanalytic hour, which I quote in full.

1. The patient’s analytic hour, his extended “time out” (from work, from usual
activity, from usual style of behaviour, and from usual style of communication),
is the analyst’s extended and relatively usual “time in.”

2. The analyst, more than the patient, assumes that contiguity of
communication (and of experience) has possible “‘meaning” implications
transcending contiguity as such.

3. The analyst, more than the patient, assumes that temporal distance between
communications (and experiences) does not eliminate the possibility of
meaningful connections between them, and may even be a defence against such
connections.

4. The analyst may thus be said to be both a “condenser” and “dilator” of time.

5. Sequence may be translated in the context of clarifications and interpretations
as having specific meaning as such. Sequential dream “phrases,” for instance,
may be translated into prepositional clauses.

6. The analyst may thus be seen by the patient as dealing with time in a peculiar
way.

7. The patient who finds that some of these peculiar dilating and contracting
ways are productive of further insight, are “meaningful,” may by identification,

by other mechanisms, or for other reasons, learn from and utilise them in
looking at his own temporal experience.

8. The stage may thus be set for reorganisation--or in the language of
experimentalists, for recoding—of time experience. (pp. 152-153)

Kafka clarifies that by “recoding” he means not only a reorganisation of a subjective
time image but a change in “time feeling,” which is suggested in his sensory descriptor
of “textures” to distinguish diverse experiences of time, recognising that time is felf

within the body ego as much as perceived in the mind.
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The idea of the analyst as dilator and contractor of time resonates with
formulations by other psychoanalytic writers as well. Rose (1964) observes the need
for the analyst, like an artist, to have “one foot in either world” so he or she can
orchestrate a therapeutic flux in the client between ego core and the expansion of ego
boundaries, a dialectic which he also refers to as a universal need “to lose and refind
oneself personally and endlessly in space-time” (p. 83). Perhapsitis in part this
modelling that enables the patient to leave analysis “on two legs,” as Rank (1978)
advocates, tolerant of his splits, conflicts and ambivalences, which are “the actual
spring of life” (p. 206). Fraser’s formulation of our temporal states as umwelts invites
a similar role for the analyst. The analyst can be seen to be guiding the client through
these nesting worlds of temporal reality, helping him or her to achieve familiarity with
their organisation and knowledge of the appropriate application of each. Fraser
describes the task of analysis as involving “a process of creation so that upon the
termination of the analysis the developmental hierarchy of the temporal umwelts may be
well ordered in the patient’s mind—both in their conscious and unconscious
dimensions” (1981, p. 20). As we shall see in Chapter 4, Fraser also finds the artist
especially able to traverse the temporal umwelts of psychic life and give these realities
creative expression.

Within the model of neurospace presented by Blum and outlined above (Wallis,
1968), the analyst can be said to initially deemphasise the “space of transformations™
which is that of temporal, quantising encodements, and seek to cultivate the “space of
association” in the patient through the methodology of free association. Ultimately, of
course, in the back-and-forth between objective narration and what Loewald (1975)
calls “re-enactive memory,” the balance of functions is restored, each experienced as
complementary, not threatening, to the other.

By virtue of this “space of association,” the analytic time may come to be seen
by the patient as a microcosm through which his or her relationship to time can achieve
unconscious representation with regard to both its historical chronology and subjective
qualitative orderings.

The time frame of an analysis--its initiation, duration, and termination--may stir
the patient to experience various unconscious associations and repetitions. So
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will other aspects of analytic time, such as the beginning and end of the session
and the analyst’s schedule. As with all forms of repetition . . . the patient can
use the temporal elements of analysis both to express and to disguise his
unconscious conflicts. (Waugaman, 1992, pp. 29-30)

Waugaman cites cases illustrating some ways in which the client may experience the
duration of the analysis as a temporal parallel of infancy and childhood. He notes the
well known fact that termination carries connotations of death and/or rebirth, alerting
the reader to the fact that “the time structure of each session may mirror the time
structure of the analysis as a whole, and may therefore evoke a similar set of reactions”
(p- 36). He cites Rose’s observations that the patient’s “unconscious calendar”
sometimes includes “unconscious birth fantasies in the ninth month of treatment” (cited
on p. 39). Providing numerous case illustrations, Mintz (1971) speculates that what he
calls “anniversary reactions” are “attempts to master through reliving rather than
through remembering” (p. 720). He speculates that the unconscious ego can recathect
traumatic events because it harbours a sense of time whereas repressed instinctual
drives remain timeless. Citing Pollock, Morris (1983) links anniversary reactions to
the “incomplete mourning™ of lost objects.

To the extent that this transformation is incomplete, each subsequent
psychosexual stage will be influenced, and derivatives of the early object-
relations problem will appear at each stage of psychosexual development in the
form of distorted time experience symbolically related to that stage. In the
psychoanalytic situation, where unresolved conflicts over loss of omnipotence
are revived and reactivated through the transference neurosis, such
developmental deficiencies will manifest themselves in the patient’s experience
of time and the transference. (pp. 672-673)

The potential temporal parallel of childhood development with the course of analysis
allows the analyst to be alert for unresolved conflicts over object loss expressed as
distorted time experience or acting out through attempted manipulations of the analyst’s
time.

Meerloo (1964) explores what he terms telepathic, unconscious communication
between the therapist and client as an expression of the unification tendency, a “quest
for archaic communion,” that exists between the various forms of organic life. The
relation between extreme danger and an increased need for communication may result in

a telepathic dream or episode seeming to defy the laws of time and space when normal

65



avenues of communication are blocked. Such a telepathic dream or episode “isa
function, not only of the repression of emotionally charged material by the patient, but
of repression of similar or related emotionally charged material by the therapist as well”
(p. 16). Such paranormal occurrences may be embraced or resisted. While they may
be felt to satisfy the needs of the individuals involved for omnipotent knowing and
symbiotic connectedness, and in some cases offer a release from personal responsibility
for decision making to invisible (parental) powers, the ego is just as likely to resist
belief in their occurrence because they are felt as invasions of the laws by which its
very structure and boundaries are established. As well, when they portend the future,
the sense of personal responsibility may be greater. Meerloo observes that these
experiences are most likely to happen during the “minus functions” of sleep, hypnosis
and any other state of lowered consciousness—inclusive of the client in the analytic
hour--when the unconscious, which still participates in a “four-dimensional, timeless

and magic world” succeeds in its quest for archaic communion.

Summary

The subjective sense of time in psychoanalytic theory emerges as one arising
from the intricate interplay of the structure of the psyche and the development of the
individual as engendered within the relationships of parent-infant bonds. Perhaps the
subjective sense of time itself can be seen as a compromise formation between
unconscious, conscious and social organisations of experience that result in competing
temporal measures that have, as part of their signified, diverse assessments of needs,
desires and fantasies. Implicit in these psychosocial formulations of time are rhythms
and cycles of personal bodily experience, and those of the body of the world around.
Fraser’s concept of nested temporal umwelts seems an apt embodiment of this complex
interpenetration of temporal experience, allowing for the sense of time to
comprehensively involve less structured systems inclusive of timelessness, which is in
accordance with the Freudian formulation of the predominant tendency of the

unconscious.

66



Psychoanalytic theory privileges the past in its classical roots, yet its clinical
application can employ this focus in reductive or constructive ways. The conscious
appropriation of one’s personal history is not an unrelievedly backward arrow. It is
none other than discerning the interpenetration of the three human temporal modes of
past, present and future as a spiralling journey of recapitulation and creative
transformation of patterns of being established in childhood (Loewald, 1978).
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Chapter2:

THE SUBJECTIVE SENSE OF TIME
IN ANALYTICAL PSYCHOLOGY

Contrasting his own theories of psychic functioning to those of Freud, Jung
(1975) charged Freudian psychology with being over-determined by the unalterable
cycle of biological urgings, “namely of the fleshly bond leading back to father and
mother or forward to the children that have sprung from our flesh—"incest’ with the
past and ‘incest’ with the future, the original sin of perpetuation of the ‘family
romance’” (pp. 230-231). Perhaps it should come as no surprise, then, that Jung’s
temporal orientation was toward what lay outside the familial boundaries of the oedipal
calendar. Even the Jungian future-oriented project of individuation is founded upon
giving countenance, sometimes quite literally, to the primordial energies of the
unconscious, the wellspring of psychic life, conceived of as being timeless, outside of
time, or paradoxically, at the heart of time (von Franz, 1992).

Analytical psychology continues to evolve, however, and the theoretical cast of
the Developmental School, with its incorporation of object relations into the Jungian
framework, effects a greater inclusion of the personal and particularly infant past into
into the temporal balance of its work (Samuels, 1985). Nonetheless, the centrality of
the symbolic realm in the analytical methodologies of dream interpretation, association,
amplification, and active imagination seeks to unite the subjective meanings of the
symbol with its objective reality in the archetypal field of the collective unconscious,
providing a depth perspective on the meanings of the symbol to the individual at that
moment in his or her life. Jung (1968b) sought to release the concrete personal data
gained through the application of psychoanalytic principles into the archetypal field. In
this way, what is in time is experienced as participating in the tremendum of the
timeless. Using alchemical terminology, “regression” becomes stage of

reductio/fixatio: that is, a temporary locating of the archetypes of the tremendum in their
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initial embodiments in the personal past of the individual. But this reductio is but a
recurrent effort in the total opus which, again, locates the individual within a broader,
deeper perspective on individual life, one participating in linear time, cyclic time and
timelessness. Thus, the method of analytical psychology employs the alchemical
dictum, “alternate to improve,” within its temporal praxis.

In its elucidation of the structure of the psyche and its relationship to time as
conceived of in the theory of analytical psychology, this chapter will give particular
emphasis to those aspects of its temporal focus that distinguish it from psychoanalysis:
its valuation of developing a personal relationship in the present with archetypes from
the timeless collective unconscious through the creative interactions with their

expressions in the personal unconscious.

atio jew O ctu che and T}

Jung conceived of the psyche as tripartite in structure, composed of the
conscious, the personal unconscious and the collective unconscious. Within analytical
psychology, psyche is often used to refer to the personality as a whole, as differentiated
from the conscious personality (Hall & Nordby, 1973). Wholeness of the personality,
or individuation, occurs over time, involving the development of optimal relations
between these structural parts. Individuation is an on-going process of bringing ever
more aspects of the self to consciousness and maintaining these as an integral whole.

In that the structural parts of the psyche are organised according to different
understandings of time, their integration involves the accommodation by the personality
of varying temporal realities.

Consciouspess
Consciousness is that aspect of mind known directly by the individual, which

Harding (1963) suggests begins as autos, a somatic consciousness coalescing from “a
sentience of needs, of well- or of ill-being” (p. 207). Nascent consciousness slowly

effects a split in the otherwise undifferentiated sea of unconscious being. Harding
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regards the ego to be coeval with its increasing capacity to remember “things past.”
Consciousness, implying the existence of an object of which to be conscious, is
therefore wholly bound up with time, with the discernment of change in its objects
giving rise to the discrimination of now from then. Slowly, “scattered elements such as
memory images” are gathered which form the nucleus of a rudimentary ego complex.
With further growth and discrimination, the rudimentary ego becomes a conscious ego,
an organisation of the conscious mind whose structures select and eliminate psychic
material to provide coherent identity and continuity to the personality in time. The
conscious ego is distinguished by its capacity to observe itself and its relationship to its
environment.

Jung’s (1930/1971) essay entitled “The Stages of Life” is oriented toward that
part of a human’s lifetime to which he considered conscious individuation most
appropriate: mid-life. His provocative delineation of the dynamics of this stage of life
is bookended by disappointing relegations of childhood and old age as “stages of life
without any conscious problems” (p. 22). While Jung assigned the problems of these
stages to the unconscious, inevitably, later theorists in analytical psychology had to
redress this imbalance in the body of his theory (see Samuels, 1985; Dieckmann,
1991). Jacobi extended the concept of individuation to encompass the full span of
human life. The Developmental School, of which Fordham is a primary proponent,
sought to rectify Jung’s relative neglect of the first half of life. Acknowledging the self
as one of the constituents of the sea of unconscious being, Fordham (in Dieckmann,
1991) has hypothesised that from birth, the new stimuli experienced by the
psychosomatic unity of the infant instigate a “deintegrative stage”.

These deintegrates of the self then play an essential role in ego formation, since
that of their contents which reach consciousness are annexed by and integrated
into the archetypally and structurally inherent ego-germ. (p. 92)

Fordham proposed that phases of deintegration and integration are not specific to

infancy, but occur throughout the process of maturation and individuation.! This

1 This contrasts with Neumann'’s formulation, also addressed in this chapter, which Dieckmann (1991)
describes as postulating that ego formation does not begin until the third or fourth year of life, after an
extended uroboric period of participatory expernience.

70



process can be viewed temporally as a repeating integration of formative principles of
the self that lie outside of time and consciousness into the temporal embodiment of the
ego in the world. The importance of the self’s rootedness in primordial not-time to
individuation will be discussed at length later in this chapter.

Consciousness comes to process its interactions with the world through what
Jung (1971) described as the two attitudes of extraversion and introversion, and the
four functions of the mind: thinking, feeling, sensing and intuiting. While each
individual is a composite of these four functions, the ego will come to have a dominant
function which will condition its way of interpreting the material of conscious
experience; this habitual mode determines the personality type of the individual. Mann,
Siegler & Osmond (1968) have proposed that each personality type exhibits a preferred
temporal orientation. According to their observations, thinking types tend to process
experience through the linear logico-historical model of time, giving weight to
impersonal causal processes. Past, present and future are seen as a vast set of events
which diminish the importance of the personal now, except as it can contribute to the
broader perspectives of historical being. Feeling types, on the other hand, value the
past, and the present as derived from the past, having as a primary motivation the desire
“to achieve a satisfactory memory” (p. 38). Time acquires a circular quality, the future
and present groomed and embraced to augment “the feel of real,” which is in large part
determined by past relationships. These two types are referred to as “continuous types”
because their temporal awareness is one of flow. The “discontinuous types” are those
of sensation and intuition. Sensation types are oriented toward the present, with little
energy reserved for attending to the past or the future. “The object perceived through
the senses at any moment is all of reality; it is the sensation type version of truth” (p.
46). Intuitive types, however, place their faith in what is not yet manifested, in the
intangibles of impossibilities: “it is precisely the future which is first perceived and, to
get to the current moment, the intuitive goes backwards from the vision of the future
into the other and lesser reality of the present” (p. 50). For this reason the intuitive
person processes experience prospectively through the imagination “and then is

constrained to return to the present and wait until chronological time has caught up with
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his vision” (p. 57). Within the category of the intuitive type in particular, Mann,
Siegler and Osmond distinguish between the two attitudinal types of introversion and
extraversion. While extraverted intuitives are likely to appear inexpeditiously scattered,
always racing toward the next possibility, the normal experiential world of introverted
intuitives is that of timelessness. In either case, “itis in no way natural or comfortable
for an intuitive to ‘attend’ to time*; yet both can “inspire others with a vision of the
future” (p. 52).

Jung (1969b) found experiences of timelessness to be more common to the
introverted attitude in general since the focus of the introverted individual’s mind tends
to be withdrawn from the external world—inclusive of its measurements of time—and
localised in the subjective reality normally informing the background of
consciousness.2 A greater proportion of experiences of the unconscious reality
naturally result, imparting feelings of temporal indefiniteness, or timelessness, and
unity. One of the goals of individuation is to develop one’s capacity to experience and
integrate one’s participation in the world as much as is possible through all four
functions and the two attitudes. Mann, Siegler and Osmond’s model allows us to view
individuation as, in part, the task of developing functional flexibility within a matrix of
temporal perspectives.

Arguing for the co-existence of diachronic and synchronous models, Samuels
(1989) has put forward a pluralistic developmental theory built on the tenet that “all
events and experiences may be regarded as having a simultaneous and a successive
order” (p. 20). Samuels suggests that the ambivalence humans express in their
relationship to chronological, clock time may need to be looked at from a less
exclusively developmental-causal perspective to include acceptance of our simultaneous

horizontal and vertical relations with the events and experiences through which we

2 This generalisation is open to debate. Because the extraverted or introverted attitude is modified by
dominant and auxiliary functions, extraverted individuals will not necessarily be able to deal with
objective time better than introverted individuals, nor will introverted individuals necessarily be
undermined in their affairs by a preference for timelessness. Easy conclusions are further obstructed
when one realises that the inferior attitude and functions are hypothesised to dominate the unconscious
life of the individual in archaic ways (Jung, 1971b), making relations to time in accordance with
personality a complex affair.
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experience time. Within the vertical view, the adult personality is not caused by
childhood experiences; rather, elements within the personality which the culture deems
most appropriately embodied in childhood are co-present with all other elements of the
personality throughout life. Descriptors of experience are not temporally reduced, or
relegated, to “pastness.”

At this point, we might turn to the task of working out a synchronous and
pluralistic approach to development in which the various stages and phases are
not regarded either as fading away, or as evolving towards an apparently more
mature version of themselves, or as integrating over time, or as behaving in a
way that will bring about some final goal. Each element in personality would be
personallyeternal, to coin a phrase. (p. 22)

Samuels questions the validity of hypothesising any a priori psychic structure that is not
constantly transforming in response to the movements of these contents. In his model,
consciousness becomes less a fixed, structural component of psyche than a viewpiece
resolving images of reality in accordance with the “grind” of the lens intrinsic to the
array of archetypal and personal forces—"the imaginal network” (p. 14)—gathered at
any given time in the glass. That the structure of consciousness changes with time
becomes more than a developmental truism:; it also changes with the revolution of
personality dynamics having as much to do with the synchronic-acausal interactive
fields of archetypal forces as with diachronic causality. Relying on Jung’s profession
that “reality is apprehended in images” (p. 44, Samuels’ italics), Samuels implies that
images—-as imaginal networks--provide the “coruscating” structure of consciousness,
and the psyche as a whole.

With tantalising consistency, consciousness never disappoints in being far less
straightforward than its summary descriptions; with regard to time, it (and we with it)
seem teased into existence by the tension between its chronological and literalised, and
its synchronic and metaphorical relations to the objects of experience. What Western
consciousness tends to “put out of consciousness” are those latter understandings,
which do not conform to its clock-driven cultural framework. Experiences challenging
temporal conformity are more likely to be denied, to “go underground,” where they

may achieve symbolic representation.
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e Persona

The personal unconscious is the aspect of psychic functioning which stores
experiences the ego does not recognise. These include psychic contents incongruous
with the dominant function (i.e., a “thinking type” may have a preponderance of
feelings in his or her personal unconscious); repressed contents and experiences;
seemingly irrelevant or unimportant experiences; and experiences too weak to penetrate
or remain in consciousness (Hall & Nordby, 1973). The personal unconscious tends
to organise around complexes, which Jung first called “feeling-toned groups of
representations” (Jacobi, 1971). These are clusters of psychic contents, also referred to
as constellations, which may operate like separate sub-personalities within the total
personality; that is, they seek to influence, or even control, the greater personality. The
degree of autonomy the complex exercises depends on its infusion with archetypal
energy from the collective unconscious. Because the complexes are organisational
structures, their existence is not in itself an indication of pathology. The healthy
individual seeks to develop avenues of communication with his or her complexes so
that they do not become split off, which is Jung’s definition of neurosis; psychosis
occurs when the split reaches the organic structure and the dissociated complexes live
autonomously with no centralising personality to hold them together (Jung, 1968).
Because of its admixture of benign residues of consciousness and potent infusions
from the collective unconscious, the personal unconscious can be seen as multivalent in
its temporal organisation, capable of baroque hybrids of historical and ahistorical
reference.

The analogy to things “baroque” is not untoward here, for historically, the
Baroque period was a temporal threshold between the Renaissance and modemn times.
It “acknowledges no sharp distinction between sculpture and painting” and is frequently
organised around “the invisible complement” (Jansen, 1977, p. 487). In Baroque
chapels, “real” time and space are interfused with the ecstasies of saints and mythic
dramas. The limits of the frame are creatively, intentionally transgressed to embrace a
larger meaning, a less reductive experience of time. What Jansen says of Rubens’

paintings is an apt description of the personal unconscious: “Everything flows together
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here in swirling movement: heaven and earth, history and allegory. . . myth and reality
become one.” (p. 505, 506).

The Collectiv jou

The “invisible complement” of the historical contents of the personal
unconscious is the archetypal dynamism of the ahistorical collective unconscious. Jung
considered the collective unconscious to be an objective field of psychic activity
operating independently of the conscious mind. Its contents do not represent a
reservoir of repressed experience:; it is not dependent at all on personal experience but
gives evidence of being “an inner correspondence to the world as a whole” (Jacobi,
1974, p. 60). Jung summarised its antecedent structural reality in this way: “The form
of the world into which he [the individual] is bomn is already inborn in him as a virtual
image” (cited in Hall & Nordby, 1973, p. 41).

The patterning dynamism of the collective unconscious is the archetypes,
referred to as “predispositions” or “inherited possibilities of expression.” They are
“magnetic fields . . . underlying the transformation of the psychic process into images”
(Jacobi, 1974, p. 48). Unknowable in themselves, archetypes emerge as knowable
archetypal images as their energies constellate and take form in the tripartite structure of
an individual psyche. They gather their specificity and personal meaning from the
contents in the personal unconscious of the individual. The particular symbolic form
each takes is a consequence of its constellating “magnetism,” which progressively
cloaks its core with relevant material from the personal unconscious of the individual as
it surfaces toward consciousness where it presses for conscious recognition and
integration into the personality. The archetypes of the collective unconscious can also
be thought of as structural stages of psychic maturation which operate as eternal
constitutive presences unfolding in the historical sequence of individual development
(von Franz, 1992). The ego’s task is to enter into dialogue with these primordial
images. In this way it comes to know the archetypal realities and translate their
subterranean promptings into the active language of the present (Philipson, 1963).

The archetypes include the persona, or configuration of identity shown to the
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world ; the anima and animus, or psychic principles of gender constellated in the
unconscious; the shadow, or “the thing a persona has no wish to be” (Jung, cited in
Samuels, Shorter & Plaut, 1986, p. 138); and the self. Whereas the ego is the
organising principle of consciousness, the self is considered to be the organising
principle of the personality as a whole. Unlike the ego, it seeks to include in its
organisation unconscious content which the ego might well repudiate.

. . . leading man to his wholeness and not to a one-sided perfection is the
treatment goal of individuation. However, completeness also embraces
suffering, illness, death, and creative non-adaptation to existing conditions. . .
Individuation does not consist in an egocentric orientation toward the given
peculiarity of the individual but rather demands a living cooperation among all
the universal factors present in the human being. Individuation aims at . . .
developing all the potentialities in an individual in equal measure (Dieckmann,
1991, p. 16)

Temporally, individuation is not blind accedence to social time; is not revelling in the
elastic subjectivity of the time of the ego; nor is it repression of the felt need for
timelessness as regressive, or, on the contrary, relinquishment of here-and-now
concerns in submission to the ratified “not-time” of the objective psyche. Rather,
individuation is the creative project of cultivating increasingly conscious, meaningful
habitation in the fullness of times.

The relationship of the ego and the self is thus crucial in the process of
individuation, and is often hypostasised as the self/ego axis. Neumann (1973)
theorises that its initial constellation is in accordance with the qualities of the
relationship between mother and infant. The dominant experience of bi-unity with the
mother during the first year of life, in which separateness and merging comprise the
infant’s reality, establishes a matrix of totality embracing “two” in relationship.

The primal relationship of the participation experience is characterised by
intense empathic warmth, loving attention and attentiveness of the mother to the
needs of the child. For Neumann, this Eros aspect is the essential relationship.
As a totality, the relationship constellates the theme of connections. Positive
Eros connectedness between self and ego cannot occur with the child alone
since ego and self are not yet formed and differentiated. Only in so far as the
mother positively incarnates the self for her child through the Eros aspect of the
primal relationship can the developing ego consciousness experience its
connection to a nourishing and sustaining centre of totality. (McCurdy, 1987,
p- 318)
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Implicit in this model is the need for the mother to sensitively embody a comfortable
relationship between time and timelessness for the infant, which begins with loving
care given to the rhythmic bodily needs of the infant.

Jung’s (1969a) discussion of two figures of the archetypal feminine, Demeter
and Kore, illustrates the deeply complex, temporal communion inherent in the
mother/daughter bond as archetype.

The psyche pre-existent to consciousness (e.g., in the child) participates in the
maternal psyche on the one hand, while on the other it reaches across to the
daughter psyche. We could therefore say that every mother contains her
daughter in herself and every daughter her mother, and that every woman
extends backward into her mother and forward into her daughter. This
participation and intermingling give rise to that peculiar uncertainty as regards
time: a woman lives earlier as a mother, later as a daughter. The conscious
experience of these ties produces the feeling that her life is spread out over
generations--the first step towards the immediate experience and conviction of
being outside time, which brings with it a feeling of immortality. The
individual’s life is elevated into a type, indeed it becomes the archetype of
woman'’s fate in general. This leads to a restoration or apocatastasis of the lives
of her ancestors, who now, through the bridge of the momentary individual,
pass down into the generations of the future. An experience of this kind gives
the individual a place and a meaning in the life of the generations, so that all
unnecessary obstacles are cleared out of the way of the life-stream that is to flow
through her. At the same time the individual is rescued from her isolation and
restored to wholeness. All ritual preoccupation with archetypes ultimately has
this aim and this result. (p. 188)

Much of this cycle of deepening “arche-temporal” participation can be generalised not
only to all parent/infant experience, but also, as Jung states, to ritualised interaction
with all archetypes, whereby we disinter and reanimate ancestral forces, reappropriating
our psychic lineage.

That this is the ultimate aim of archetypal work must be stressed. The temporal
disorientation that the intermediate stages of such potentially integrating experiences
may bring to the ego--of dilating time through the archaic to the timeless--is an
inevitable stage of the work. While it is possible for an individual to explore personal
symbols and their relation to archetypal realities on his or her own, this is advisable
only to a certain depth of inquiry. One vital role of the analytical psychotherapist is to
monitor and facilitate an informed alternation of focus from personal time frame, to

familial generational cycles, to transpersonal mythic and archetypal patterns so that the
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individual can be assured of a witnessing other capable of modulating the figural
dominance between the imaginal real and the everyday real.

In the process of analysis, a dialogue is begun between the personal, or
subjective psyche, and the collective, or objective psyche. Through the medium of
images arising in dreams and the amplificatory methodologies of association and active
imagination, this dialogue can be seen as one taking place between two contingent
temporal models: the linear time of the ego, and the “primordial” unconscious. Von
Franz (1992) cautiously introduced a schematic representation into her discussion of the
psychological experience of time, stressing that “every schematic model clarifies but
also blurs in some ways the facts which one tries to describe by it” (p- 121). Reflecting
a theoretical orientation which has as its goal the reconciliation of opposites (Samuels,
Shorter & Plaut, 1986), the mandala of the totality of the personality which she

presents embraces time and “not-time.”

Ego time A/

Personal unconscious

Archetypal aeons 1§}153
Acons of seif-renewal of the Self /WMJ

Figurel (von Franz, 1992, p. 122)

On the outer rim the ego is moving in a stream of outer and inner events—in
time. Below it is the psychic sphere of the so-called personal unconscious,
which is still relatively closely time-bound. Inside it comes the sphere of
archetypal images, which seem still time-bound but exist in a much vaster time,
some even moving in aeons of thousands of years. They can “constellate”
themselves, however, as we call it, an expression which alludes to the existence
of time. Further inside is that movement of inner self-renewal within the Self,
which Jung has described in his work Aion, and still further inside would be
the eternal archetypes, their many-oneness, and the Self. In the centre is the
empty hub of the wheel, a realm of pure not-time. . . . The closer we get to the
outer ring, the more we come into the realm of time, in that form which is
generally known to us (von Franz, 1992, pp. 121-122).

The graphic and theoretical centrality of “not-time” in the structure of the psycheis
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demonstrated by von Franz’s inclusion of lines from the Tao Teh Ching in her
descriptive model.

Thirty spokes converge upon a single hub;
Itis on the hole in the centre that the use of the cart hinges.

Within the model of analytical psychology, then, meaningful mobilisation of the ego in
time and space is contingent upon the development of a creative relationship with the
not-time and not-space of archetypal reality.

Ultimately, the temporal perspective of the unconscious remains beyond
specification in the texts of analytical psychology. Jung refers o the unconscious as
having its “’own time’ inasmuch as past, present, and future are blended together in it”
(cited in von Franz, 1992, p. 314n). In personal correspondence to J. R. Smythies,
however, Jung wrote, “As in the psychic world there are no bodies moving through
space, there is also no time. The archetypal world is ‘eternal,’ i.e., outside time, and it
is everywhere, as there is no space under psychic, that is archetypal, conditions” (cited
in von Franz, 1992, p. 121). Von Franz (1992) refers to the temporal mode of the
unconscious as “relative timelessness” (p. 297), as an “other time” ( pp. 298), as
“outside of time” (p. 121), and as “not-time” (above). Describing the arrow of time as
running parallel to conscious psychic life, von Franz (1992) observes that “the
conscious conception of time as an arrow and ‘flux’ seems to become curiously relative
(or possibly nonexistent) in the unconscious” (p. 296). In accordance with most
analytical psychologists, von Franz finds the parallel universe of primordial time which
typifies the unconscious to be most authentically embodied in the endlessly renewable
cycles of myth, fairy tales and dreams. Finally, she adventurously declares, “Not only
the past is preserved and still fully alive in the unconscious but also the future” (p.
116), as experienced, for instance, in the prognostications of dreams.

How, then, do we who are in time come to know that part of our being which is
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outside of time? We only come to know the unconscious through its intermediaries:
symbolic presentations which trans-fer, or, etymologically, carry the unconscious
dynamism across the threshold into consciousness. Within the theoretical formulations
of analytical psychology, symbols, or mythologems, are considered to be those images
which emerge from the unconscious in dreams and creative works that embody the
archetypes activated in an individual’s life (Jung, 1967; Whitmont, 1978; Jacobi,
1971). Symbols differ from signs in that they can never be reduced to a one-to-one
correspondence with an event or meaning. They by definition point beyond both
themselves and what is immediately observable or capable of being understood. It is
for this reason that they are more correctly called presentations, rather than
representations. Most importantly, they are transformative dynamic powers which
bring about a re-experiencing of the psychic process which they embody (Jung, 1967).
Stressing the autonomy of symbolic process, Whitmont (1978) states, “The symbolic
experience thus is not made by us, rather it happens to us” (p. 23); in doing so, it
reactualizes a space- and time-transcending motive within the psychophysical
boundaries of the space and time of an individual’s life.

The ctural Realjty o types: t

Samuels (1985) discusses the parallels to be found between archetypal theory
and structuralist perspectives in psycholinguistics and anthropology. In his critical
analysis of the temporal ramifications of structuralist theory in anthropological
discourse, Fabian (1983) outlines the elimination of time which structuralist theory
effects by locating the organisation of experience in the nature of neural patternings
which condition the sign systems through which consciousness operates to arrive at “a
system that is synchronically intelligible” (a phrase used by Lévy-Strauss, cited in
Fabian, 1983, p. 56). Translating from its etymological derivation, “synchronic” can
be understood as “together-time,” a compresence of past, present and future. The
structural hermeneutic of symbolic systems can likewise be seen to give rise to a

contemporaneous organisation of temporal events. The experience of timelessness may
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ensue as the particularities of the present are absorbed “anhistorically” into the
mnemonics of archetypal structures (Eliade, 1954). In this way, the symbolic
experience does, in part, “happen to us” as experience is unavoidably processed
through the organisational (discriminatory) and associational (relational) matrices of
psyche. The active development of symbolic experience becomes the challenging
endeavour of incarnating the timeless within time such that the symbolising centre of
meaning suffuses the fabric of the experience. Matter so formed as to be redolent with
significant content is then capable of conveying the “together time” as that continuing
luminosity of meaning which transubstantiates the sequential time of its material
existence.

The compresence of times that gathers to the heart of the archetypal image is
eloquently expressed by Thomas Mann (1939, cited in Rose, 1964) in Joseph and His
Brothers.

. . . nothing comes first and of itself, its own cause. . . everybody is begotten
and points backwards, deeper down into the depths of beginnings, the bottoms
and the abysses of the well of the past. . . backwards and backwards into the
immeasurable. . . . the dream memory of man, formless but shaping itself ever
anew after the manner of sagas, reaches back to catastrophes of vast antiquity. .
. . What concerns us here is . . . time’s abrogation and dissolution in the
alternation of tradition and prophecy, which lends to the phrase ‘once upon a
time’ its double sense of past and future and therewith its burden of potential
present. . . . For it is, always is, however much we may say It was. Thus
speaks the myth. . . the mystery. . . (and) the recurrent feast which bestrides the
tenses and makes the has-been and the to-be present to the popular sense. . . .
In it life and death meet and know each other. Feast of story-telling, thou art the
festal garment of life’s mystery, for thou conjurest up timelessness in the mind
of the folk, and invokest the myth that it may be relived in the actual present. . .

- (p- 80)
This compresence of archetypes as effective figures moving and mooring the
temporally mercurial dramas of the inner world and, at the same time, the apparently
chronological dramas of the outer world is noted by Edinger (1989), and by Willeford
(1987), who writes: “. . .they [archetypes] are not located in a supercelestial place--or
in the collective unconscious conceived as such a place. Rather, they are in the world,
in complex relations among subjects” (p. 317). They are not only contenders in the
organization of our psyches, but of our families, love lives, our work, communities,
cultures, crimes, nations, and our cosmos, as well.
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The timelessness of the archetypes as structure may be a primary constituent of
what Jung (1968) calls the “religious function” of the soul. Rasmussen (1974) relates
Eliade’s description of the sacred as an irreducible “element in the structure of
consciousness, not a moment in the history of consciousness” (p. 33). Addressing
those critics who on the one hand found his archetypal analysis of Christ-as-archetype
to be a near-heretical psychologising of religious truths and, on the other hand, critics
who found his psychology too “religious,” Jung stated that “psychology is concerned
with the act of seeing” the images within one’s unconscious which are the equivalents
of the sacred figures of religious experience.

The religious point of view, understandably enough, puts the accent on the

imprinter, whereas scientific psychology emphasises the fypos, the imprint--the

only thing it can understand. The religious point of view understands the
imprint as the working of an imprinter; the scientific point of view understands
it as the symbol of an unknown and incomprehensible content. Since the typos
is less definite and more variegated than any of the figures postulated by

religion, psychology is compelled by its empirical material to express the typos
by means of a terminology not bound by time, place or milieu. (p. 17)

Only when we are dealing with signs does structural analysis become reductive. In
analytical psychology, which deals with symbols, the structural reality of the
archetypes of the collective unconscious is not conceived of as static; it is experiential,
means re-experiencing, and invites a reconstruction which promotes new understanding
eachtime it radiates through the diachronic realm of the historical individual.

Rasmussen (1974) describes the intentionality animating symbolic experience as
motivating participants to restore in image, language and action that which has been
broken in experience, inclusive of time. This can be accomplished because the
temporal ground of the archetypal symbol is that of in illo tempore, the primordial time
of the original creative act. When one enters the archetypal structure, the paradoxical
timeless archetype of temporality is also entered, in which is enfolded the capacity for
regeneration. “Because the unconscious is the matrix mind, the quality of creativeness
attaches to it” (Jung, 1969b, p. 490). Jung’s statement is wise in its refusal to call the
unconscious creative in an unqualified way; destructive energies also reside there, but
cohabit with the “quality of creativeness,” which is ours to cultivate.

The methodology Rasmussen garners from Eliade’s structural hermeneutics
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bears more than a little family resemblance to the clinical methodologies of analytical
psychology.

It is by uncovering the intentionality of a sacred modality through an act of
imaginative reconstruction within consciousness that understanding occurs. . .
Understanding does not occur by the reconstruction of a particular
phenomenon, but rather by the reintegration of that phenomenon within its
system of associations. Such a hermeneutic approach could well be called
eideticreintegration. . . . The consequence of that reintegration is
understanding. (p. 32)

The methods of association and amplification are seminal to the practice of analytical
psychology. Outlining the constructive method he employed to activate what he termed
the transcendent function, Jung (1971; Jacobi, 1971) stressed that symbols were not to
be primarily evaluated symptomatically, as a sign of pathology, or semiotically, as
indicators of instinctual processes, though these may begin the process of
understanding the role of the symbol in the individual’s life. To end there, however,
would be to reduce the symbol to sign. Evaluating a symbol symbolically is a synthetic
enterprise to which meaning and purpose are primary. Psychotherapy described by
Jung as an “act of seeing” and Rasmussen’s “eidetic reintegration” are interpretations in
separate disciplines pointing to one process of understanding the dynamic conditioning
effected by archetypal (or symbolic, or mythic) structures within human communal and
individual experience.

Jung (1970) defines the transcendent function as a “continual process of getting
to know the counterposition in the unconscious” (p. 200). It results in the union, or
rapprochement, of conscious and unconscious contents in the psyche, each being
compensatory to the other (Jung, 1971). Integrating the temporal counterposition of
the unconscious is a process of coming to know the vital interpenetration of “not-time”
throughout our colourful, ephemeral, historical bustle. Jung stresses his use of the
term “transcendent” is not to lend metaphysical airs to his methodology; rather, “itis
called ‘transcendent’ because it makes the transition from one attitude to another
organically possible” (p. 279).

“Organic” characterises well the means Jung advocates to engage the

transcendent function. He advocates involvement of the full organism of the individual

83



in activities such as drawing, painting, work with plastic materials and dance and
bodily movement to give form to the emotional disturbance which is invested with the
energy presently unavailable to the individual for creative fulfilment in the world.
Sometimes Jung’s emphasis on the archetypal matrix as inclusive of basal, bodily
experiences--the world of sensation— is overlooked in favour of the mythic
otherworldliness of the amplified primordial image (Samuels, 1985). If Mann,
Siegler and Osmond’s (1968) hypothesis has validity, then Jung’s methodology, in
utilising the four functions of thinking, feeling, sensation and intuition is intrinsically
synthetic with regard to time, effecting an alchemical gjrculatio among the function-
toned foci of past, present, future, and the “other time” of the unconscious. The linear
arrow of the time of the ego is transcended through these plastic involvements with the
timeless structures of the unconscious to which the ego’s past adheres; but equally, the
unconscious is called upon to transcend its potentially grandiose categories of “type”

and enter into the critical matter of time.

e Prospective Nature of 1

When archetypes enter time, they bring with them intimations of the future.
When in symbolic form they carry unconscious dynamisms across the threshold of
consciousness, the conscious mind is not only rooted in “the original time of creation,”
but is also extended forward (Jung, 1969b),3 an essential posture in the future-oriented
project of individuation. Jung (1971b) is adamant that “anything psychic is Janus-
faced--it looks both backwards and forwards” (p. 431). Fantasy may or may not
manifest archetypal content, but attains a symbolic function when it is interpreted not
causally, as the outcome of the personal past, but purposively, as holding within it “a
line of future psychological development” (p. 432). Discernment of the prospective
significance of the symbol in therapy is the responsibility of the analyst, whose
symbolic attitude facilitates making patterns of meaningful personal and transpersonal

3 Jung (1971b) attributes the concept of the prospective nature of the unconscious, which became
central to his formulations of the function of the symbol, to Maeder’s 1913 monograph, Uber das
Traumproblem (The Dream Problem), and Adler’s observations of an anticipatory ability in the
UnNCONScious.
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connections visible in the fabric of time (Hubback, 1988).

Philipson (1963) examines the field from which the prospective significance of
the symbol arises. The primordial image is most likely to emerge when the ego’s will
is suspended, creating a void which is filled by unconscious content, more readily able
to surface under this easing of conscious censorship. The archetypal symbol’s quality
of futurity results from its interpretation by the ego “in respect to lines for development
. - . the indication of what ought to come” (p. 76). Jung (1972) postulated that these
“lines for development” result from condensations of similar journeys and their
destinations which have imprinted the collective unconscious with their patterns,
contributed by our human and animal ancestors.

. . . the animal symbol points specifically to the extra-human, the transpersonal;
for the contents of the collective unconscious are not only the residues of
archaic, specifically human modes of functioning, but also the residues of
functions from man’s animal ancestry, whose duration in time was infinitely
greater than the relatively brief epoch of specifically human existence. (p. 98)

As a “mnemic deposit” of psychic functioning, the primordial image is a “constantly
effective and continually recurring expression” (Jung, Psychological Types, cited in
Philipson, 1963, p. 58). Silberer (cited in Piaget, 1962) advocated anagogic
interpretations of symbols as re-presentations of the past for the purpose of present
adaptation. Embracing symbols as purposive presupposes a vector of efficacy infolded
in a symbol and an unconscious evaluative faculty at work accommodating the
capacities inherent in the symbol’s effectual meaning to a given individuation process.
Lines for development would be seen to be structured on past experiences inclusive of
and transcending the individual’s “time,” the archetypal, transcendent aspects taking on
the colouration and criteria of the individual’s experience and needs as they surface
from the collective unconscious, through the personal unconscious and into the ego.
As a “mythological motive,” the archetypal image is characterised by the attributes of
mythical thinking described by Cassirer (1955): the concrescence of past, present and
future, and an orientation toward “being and becoming as a whole” (p. 111).

While the experience of purposive symbols frequently has numinous qualities,

particularly when synchronistic phenomena concurrently manifest challenging our
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commonly accepted conceptual frameworks of space and time (see below), the idea of a
purposive symbol in itself need not be construed in such a mysterious fashion. On a
purely humanistic level, an intentionality toward personal fulfilment is evident when we
monitor what brings us satisfaction in our lives. Biihler (1968) offers a perspective on
this way of looking at the idea of intentionality, still inclusive of unconscious
motivation.

The fact that toward their end, if not before, people feel their expectations were
fulfilled or disappointed points to the occurrence of earlier, even if unconscious,
directives regarding the whole of their lives. Thus my original hypothesis
seemed confirmed that a person’s life is permeated by some kind of
intentionality, an intentionality directed toward fulfilment. Fulfilment is defined
as a closure experience of an overall feeling of satisfaction, accomplishment and
success, which in different individuals is anticipated and visualised differently.
This anticipation helps in varying degrees to direct and unify a person’s
endeavours. (p. 185)

That intentionality also operates unconsciously seems evident as we go about our lives
without giving conscious attention to each choice and action’s contribution to personal
goals. That conscious and unconscious fulfilment may be at variance also seems
apparent, given that the unconscious holds content the conscious mind cannot
countenance. That the psyche should produce, in its native language of symbols,
images embodying its fulfilment, its anguish when it is deprived of fulfilment, and
create compensatory images synthesising the many dynamics of this struggle with
indications of options for resolution does not seem revolutionary, but an almost
expectable reflection of the native intelligence of its functioning. Reluctance to grant the
unconscious mind this intelligence, an inner logic of images, can be seen as an
expression of the insidious temporal distancing we fall prey to in our attitudes to the
unconscious. The classical psychoanalytic perspective of the unconscious as, in the
main, a repository of infantile repressions and raw, instinctual desires contributes to a
view of the unconscious as “primitive,” inclusive of the retrograde temporal
connotations of that word. In this light, the unconscious seems pre-logical,
unintelligent. A more comprehensive view is evident in Piaget’s (1962) recounting of
Silberer’s discovery that the dream can simultaneously symbolise “infantile desires and
serious present thought” (p. 194), making possible not only retrospective but also
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anagogic (etymologically, “leading”) interpretation. What might seem at first to be
semantic manipulation harbours a crucial “felt” difference: to categorise the desires
commonly termed “infantile” as admissible components of presens desiring situates the
adult in a deep present rather than placing his or her dynamics in a segmented temporal
continuum whose origin would lure or tear him or her from the present into a “past-
time” of infantile inappropriateness.

The often numinous prospective significance of archetypal symbols cannot be
applied as a magical overlay on individual suffering. Rather, each might be viewed as
an angel with whom to wrestle, who comes from”not-time” and whose value to the
personal time of the individual can only be found through creative dedication to the
labour of encounter. Singer (1979) cautions against all fixity of interpretive meaning or
evolutionary principles in archetypal work.

. . .to assign the motivation for particular and individual behaviours to
archetypal patterns is to risk losing the precious and unique qualities of the
individual spirit. . . . To place a fixed characterisation upon the mobile
complexity that is the human organism is to attempt to freeze in time something
that moves through a continuum of experience. The archetypal images may
portray the psyche, but only as a photograph portrays a living, moving person.
(pp- 8-9)

Itis possible to move with the energy constellated by the archetype while that
energy is flowing, but only if we do not stop the action in order to examine it.

(p- 15)

Ultimately an embracing model would seem to be needed, one reflecting the paradoxical
particle and wave manifestations of matter: that is, while we inevitably will “stop the
action in order to examine it,” we must remember its wave-like continuity through the
on-going present; and when working with the incessantly evolving, modulating
properties of the archetype-as-wave, we must remember its durable structure.

The challenge for analyst and analysand in analysis is to create the conditions
which facilitate openness to the organically emerging symbol; explore its meanings
through methodologies of association, amplification and active imagination; and within
this process to situate the intentionality of the symbol appropriately in the unfolding
history of the individual. While Jung, in his attraction to the numinosum, has been

criticised for not giving enough attention to the personal dimensions of experience
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(Samuels, 1985), his theory of symbol formation allows for alternation between
intensely personal and “impersonal” work. As we have seen, the archetypes are
unknowable in themselves; they only achieve visibility through gathering resonant
content as they surface through the collective and personal unconscious of the
individual. Therefore each symbol is potentially a most intimate companion on the
journey of individuation, while offering potential bridging to the collective. Because
the collective past exceeds the personal past in length of years and potential breadth of
interpretation it is easy to allow its richness to override the shorter span and specificity
of the personal realm. Jung speaks of the patient’s “analytical removal into the past”
(Jung, CW 16, cited in Samuels, 1985, p. 183), a past one can assume to be both
personal and collective. The responsibility of the analyst lies in sensitive facilitation of
this removal and retumn of the client through the temporal structure of the symbolic
image so that the ultimate felt sense of this “time travel” is one of going deeply into his

or her present.

The Symbol of the Self in Time

The full reality of the individual within the theory and practice of analytical
psychology is always considered to go beyond what can be said about its manifest
being, behaviours and expressive communications; in this regard, the individual shares
in the definition of symbol. Within analytical theory, this mysterium at the heart of
human being derives from the ego being conceived as but the ordering principle of
consciousness, while the self, as an individuating archetypal matrix, is considered to be
the ordering principle of the personality as a whole. “The self as a unifying principle
within the human psyche occupies the central position of authority in relation to
psychological life and, therefore, the destiny of the individual” (Samuels, Shorter &
Plaut, 1986, p. 135). A teleological point of view is apparent in Jung’s
characterisation of the self as an a priori existent. “Man cannot escape being destined
by the self even in his freedom, but the possibility of an experience of meaning lies in

recognising its imprint” (p. 148). Thus the self, resident in what is variously termed
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the timeless, archaic or primordial unconscious, paradoxically also seems to precede the
individual in time, drawing him or her toward meaning that is simultaneously highly
personal and abundantly collective.4

Whitmont (1971) deals at length with the exploration of the self as destiny, “a
prepersonal yet individual pattern of intended wholeness” (p. 185), and the implications
of self-as-destiny in psychoneurosis, as outlined by Jung.

Psychoneurosis must be understood. . . as the suffering of a soul which has not
discovered its meaning. But all creativeness in the realm of the spirit as well as
every psychic advance of man arises from the suffering of the soul. . . (Jung,

Psychology and Religion: West and East, cited in Whitmont, 1971, p. 185).

Behind the neurotic perversion is concealed vocation, destiny, the development
of personality, the complete realisation of the life-will that is born with the
individual. The man without amor fati is the neurotic (Jung, \ ent
of the Personality, cited in Whitmont, 1971, p. 185)

Within this formulation, the self, rooted in the primordial not-time, takes on the aspect
of verb: it seeks to future, to creatively unfold the sheer potentiality of its structure of
vital energies in the challenging exigencies of time and space.

Destiny, in this sense, may be experienced merely as meaningless bondage and
pointless suffering, or as fulfilment of one’s deepest and as yet unknown
identity and creative freedom, depending largely upon the individual capacity of
awareness, of ability to experience symbolic significance and to attempt a
cooperative acceptance of the tragic as well as the joyful patterns of life. (p.
185)

The uroborus is eminently symbolic of this conception of self-relationship.
Unfoldment cannot proceed without turning inward to ingest the caudal, primordial
matrix of becoming. It can be argued that destiny constantly gathers to itself new
tendencies as ongoing experience is integrated into the primary form. Because the
ingestion of one’s past (as repast, feeding again) is the nutriment which enables
meaningful becoming and this past encompasses developmental stages with conflicting

priorities and ways of organising experience, the feasting uroborus is no grinning

4 In this regard, the formulation of the self of analytical psychology bears comparison with that of the
superego of psychoanalysis as that motive agency which seeks the just shaping of the future of the
individual. The authorial voice of each is vastly different: while the superego potentiates the individual
primarily insofar as he or she adheres to the dicta of internalized parental and authority figures
(Loewald, 1962), the self potentiates the individual insofar as he or she embodies a very individual
“pattern of intended wholeness™ (Whitmont, 1971, p. 185).
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epicure. More often than not its menu is one of distress, of a spirit which feels itself to
have been repeatedly transgressed by the exigencies of existence, yet still seeking for

the viable reconstitution of its wholeness in the embodied now.

In The Age of Anxiety, the poet W. H. Auden (1961) gives acute expression
to the pervasive sense of despair that ensues when the temporal individual “Me” no

longer feels himself to be, or to be able of becoming, “his pure 1.”

Let us then
Consider rather the incessant Now of
The traveller through time, his tired mind
Biased toward bigness since his body must
Exaggerate to exist, possessed by hope,
Acquisities, in quest of his own
Absconded self yet scared to find it
As he bumbles by from birth to death
Menaced by madness; whose mode of being,
Bashful or braggart, is to be at once
Outside and inside his own demand
For personal pattern. His pure |
Must give account of and greet his Me,
That field of force where he feels he thinks,
His past present, presupposing death,
Must ask what he is in order to be
And make meaning by omission and stress,
Avid of elseness. All that exists
Matters to man; he minds what happens
And feels he is at fault, a fallen soul
With power to place, to explain every
What in his world but why he is neither
God nor good, this guilt his insoluble
Final fact, infusing his private
Nexus of needs, his noted aims with
Incomprehensible comprehensive dread
At not being what he knows that before
This world was he was willed to become.

(pp- 66-67)

The recognition of this discrepancy between the felt destiny-potential of the self and the
ego’s failure to embody this potential gives rise to much of the suffering individuals
bring to therapy, and becomes the catalyst for individuation. Whitmont (1971) urges
for a balance between reductive and amplificatory perspectives which “enable us to
grasp the different facets of the life-engendering destiny impulse of the self in its
striving for unfoldment in space and time” (p. 189). The analyst aids the analysand in
discovering his or her archetypal pattern of suffeﬁné in both its personalistic and
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mythological meanings. The hollow breach between potential and perceived self which
seemed to throw back to the sufferer endless echoes of self-incrimination gradually
becomes reexperienced as an opening to be filled with creative becorning. Whitmont
describes compulsions, fascinations and projections as “expressions of a relative
disproportion between the personal actualisations available for the expression of
constellated archetypal elements and their ‘intended’ range” (p. 190), and advocates the
conscious development of new channels which can adequately express the fullness of
the archetypal energies. Expressive therapies are ideal in this regard as they provide
avenues for the required variety of manifestation which Whitmont finds these energies
present: images, concepts, feelings and emotion-driven action patterns. In this way
amor fati is born in the individual, who now feels him- or herself to be the creative
interpreter, or choreographer, of an unfolding, personal destiny pattern in time.

This sense of destiny which primes the teleological motives inherent in
individuation is relieved of its eschatological frame by writers such as Neumann (1989)
who emphasise that the work of individuation is not toward the realisation of one’s life
oriented toward a future, final state at the end of one’s personal time, but “toward the

fulfilment of the present as an ‘everlasting present’ ” (p. 369).

Synchronicity

In time--yet outside of time. This coincidentia oppositorum characterises the
temporal stance of analytical psychology toward psychic reality and is nowhere so
evident as in the concept of synchronicity. Synchronicity is defined as “a meaningful
coincidence of two or more events, where something other than the probability of
chance is involved” (Jung, 1971, p. 505). It occurs at the intersection of two kinds of
realities: psychic and physical, or inner and outer, as is evident in the three categories of
synchronistic events outlined by Jung.

1. The coincidence of a psychic state in the observer with a simultaneous,
objective, external event that corresponds to the psychic state or content. . .
where there is no evidence of a causal connection between the psychic state and
the external event, and where, considering the psychic relativity of space and
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time, such a connection is not even conceivable.

2. The coincidence of a psychic state with a corresponding (more or less
simultaneous) external event taking place outside the observer’s field of
perception. . . and only verifiable afterward. . .

3. The coincidence of a psychic state with a corresponding, yet not yet existent
future event that is distant in time and can likewise only be verified afterward.

(p- 512)
Thus, while synchronistic phenomena need not occur with strict simultaneity in external
time, they tend to most frequently occur within what might be called the extended
horizons of the subjective present of the person or persons to whom they are
meaningful (Keutzer, 1984). Because the principle of causality is primary in our
meaningful interpretations of events in linear, external time, synchronistic events,
manifesting in space and time, appear “impossible,” seeming to derive their
“cooccurrence” not from reasons but from the power of meaningfulness alone
(Progoff, 1973).

Jung differentiated causality and synchronicity in his forward to The I Ching
(1977), a Chinese divinatory practice used to predict the changing course of events in
time according to structures of patterning meanings.

Since. . . [causality] is a merely statistical truth and not absolute, it is a sort of
working hypothesis of how events evolve one out of another, whereas
synchronicity takes the coincidence of events in space and time as meaning
something more than mere chance, namely, a peculiar interdependence of
objective events among themselves as well as with the subjective (psychic)
states of the observer or observers. (p. xxiv)

While synchronistic events are felt to be exceptional and uncanny to those through
whom they manifest, Jung (1969b) adroitly reminds us that all formulations of space
and time are psychic conventions. Synchronistic events involve a greater inclusion of
the reflexivity of the psyche as simultaneous subject and object, perhaps catching itself
in the making of the world.

In themselves, space and time consist of nothing. They are hypostasised
concepts born of the discriminating activity of the conscious mind, and they
form the indispensable co-ordinates for describing the behaviour of bodies in
motion. They are, therefore, essentially psychic in origin. . . . But if space and
time are only apparently properties of bodies in motion and are created by the
intellectual needs of the observer, then their relativisation by psychic conditions
is no longer a matter for astonishment but is brought within the bounds of
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possibility. This possibility presents itself when the psyche observes, not
external bodies, but itself. (p. 436)

Perhaps one can go one step further and suggest that synchronistic events occur
particularly when the psyche, intensely absorbed in the archetypal reality, finds that it is
suddenly observing itself through matter. The property of synchronistic events which
Jung (1969b) termed “transgressivity” exceeds the commonly experienced boundary
between psyche and matter. Because of their intrinsic meaningfulness effected through
a “leap” across categories which are traditionally considered to be causally segregated,
Jung termed synchronistic events “acts of creation in time” (cited in Whitmont, 1971,
p- 187).

Von Franz (1992) proposes the physicist David Bohm’s formulation of the
holomovement, or ongoing flux of one single, basic universal energy through the two
orders of explication (or unfolding) and implication (or infolding) as a way of
understanding the dynamics of synchronicity. Weber (1986) introduces her interview
with Bohm with a summary of his theory.

Bohm'’s theory proposes that, in general, there are three major realms of
existence: the explicate order, the implicate order, and a source-ground beyond
both. The explicate order is the world of separate and isolated thing-events
extended in space and time. The implicate order is a realm in which all thing-
events are enfolded in a total wholeness, a wholeness and unity that, as it were,
‘underlies’ the explicate world of separate things and events. The ‘source-
ground’ . .. is radically unqualifiable and totally beyond thought-symbols. ( p.
91)

In the implicate order of the holomovement, “the connections of the whole have
nothing to do with locality in space and time but have to do with an entirely different
quality, namely enfoldment” (Bohm, cited in Weber, 1986, p. 26). Bohm speculates
that consciousness and matter are one continuum within the holomovement. In it, time
is not the measure of time but has a “depth of inwardness” in which all that appears as
succession in the explicate order is compresent.

The isomorphism of Bohm'’s formulations with Jung’s speculations (in a letter
to Smythies, 1952, cited in von Franz, 1992) regarding the psyche as a continuum of
“unextended intensity” extending itself through the neural transformations of the brain

is readily apparent, a transformative process analogous to Bohm’s flux of implication
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and explication.

It might be that psyche should be understood as unextended intensity and not as
a body moving with time. . . . As in the psychic world there are no bodies
moving through space, there is also no time. The archetypal world is “eternal,”
i.e., outside time, and it is everywhere, as there is no space under psychic, that
is archetypal conditions. Where an archetype prevails, we can expect
synchronistic phenomena. . . (p. 208)

Within this formulation, the self as archetype, as an infolded destiny, would be no
stranger to synchronistic occurrences originating in the heart--or “depth of
inwardness”—of this destiny-pattern. They affirm and further; they are motif and
motive.

Gammon (1973) gives temporal depth visual form by utilising the images
borrowed from physics of curved spacetime with its central wormhole which allows for
two connections between any two points on its Euclidean surfaces: one “causal” and
utilising space and time, and the other acausal, taking place outside of time through the
“hole connection,” or “window into eternity”. These diagrams, in effect, are the
temporal diagram of von Franz (Figure 1) visualised in three dimensions. The
meaningfulness crucial to the definition of synchronistic events occurs because the
acausal connection has initiated the compresence (in subjective time) of events at the
numinous threshold of inner and outer worlds.

If space is multiply connected by way of the hole between two aspects of itself,
then the psyche may be multiply connected through an analogous hole in its
structure. A synchronistic event may be experienced by consciousness as
coming from within the psyche in a different sense than a causal event which is
experienced as happening from outside the psyche. Thus synchronistic events
have a ‘self-subsistent” meaning which ordinary events do not generally have..
.. In other words, the synchronistic event takes place through a connection
with its other part and is thus a connection with its own totality (past, present
and future). (p. 19)

Gammon speculates that synchronistic events are experienced as exceptions to causal
events because they are perceived “exceptionally:” not through causal channels, but
through the window of meaning. While “meaning” is conceptually elusive in part
because its content is subjectively as well as collectively determined, for Gammon its
importance is strikingly simple: . . . meaning is a cohesive principle within the life of

the psyche. As a result of its ‘inner’ uniting character, an ’outer’ effect comes into
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